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ABSTRACT
GoingWith the Grain: An Experiment in
"People-Sensitive" Preaching
by
Jay F. Dudley
Though modern preaching often runs counter to human interest and
appeal, scripture and early Christian history brim with examples of preaching
grounded in acute awareness of human need and addressing such need
effectively.
"People-sensitive" preaching as a Biblically sound ideal requires a
theoretical base for its actual practice. Marshall McLuhan's designation of "cool"
media as generating participation from recipients, and Fred Craddock's focus on
induction as producing listener involvement with preaching, provide such a base.
While McLuhan and Craddock offer insight on how to effect participation
or involvement, they do not disclose its content. We need to, but do not yet
know, the composition of "participation" or "involvement."
John Stott's perception of the perennial human longing for
"transcendence, significance, and community" plausibly defines the participation
or involvement so desirable in preaching. In a "reality check" through scripture,
culture, and the literature of preaching, Stott's triad proves itself a worthy ally
for empirical testing in a preaching experiment.
The experiment takes place in a suburban, middle-income Church ofGod
(Anderson) congregation. Respondents registered their experience with four
sermons on a researcher-designed Likert-scale instrument with scales for
transcendence, significance, and community, testing these hypotheses:
(1) increasing inductive sermon elements will positively correlate with
heightened reports of transcendence, significance, and community, and
(2) significant differences will appear along gender lines.
Statistical analyses of the resulting data confirm the null hypotheses,
estabhshing no relationship between sermon style and Hstener response. Though
age correlated positively to score, nearly identical statistical mean scores (in the
top quartile for each sermon, regardless of gender) suggest the presence of an
important unmeasured constant.
The study concludes that this highly influential, unidentified factor is the
personality of the preacher and therefore points to the area of spiritual formation
as more strategically important for further study than homiletical method.
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CHAPTER 1
From the Pulpit to the Pew
Hearing-impaired children attend the public elementary school in our
neighborhood. My own son's deafness heightens my awareness of them among the
other children scurrying around the playground on school day mornings when I
walk my boy to school.
Leaving my son and heading home one day, approaching the edge of the
playground, I heard a strange whimper. Turning around I saw a little boy crumpled
on the ground. Holding his right elbow in his left hand, he grimaced in pain. I ran
to his side. He seemed not to notice me. I asked, "What's wrong?" No response.
Then he looked at me, obviously in agony yet crying oddly. I asked him, "How can
I help you?"
Just then a woman on the school staff ran up to us. She had heard me
talking to him and said, "He's deaf.
" That explained his unresponsiveness. She had
his confidence immediately.
Mildly disappointed with myself, I wondered how I missed the fact now
glaring at me. 1 could have signed to him had I discerned his deafness. Even though
he wore no hearing aids, his alien voice, his inability to respond to my voice, even
his presence at this school should have clued me. In spite of 7 years with a hearing-
impaired child, in spite of the habit of signing to him and other deaf children, I had
not put the pieces together, completely missing every indication of this boy's
deafness. With right motives and genuine compassion, I offered help. But in his
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little boy pain, and deaf as a stone, he remained aloof and hurting until someone
came who could "talk" his language.
I walked home wistfully. My mind turned up a memory of musing years
before on Jesus' healing of the deaf man in Mark 7. The healing had long baffled
me by its strangeness: Why did Jesus seclude this man from all the others with
him? Why did He put His fingers in his ears? Why did He put His own saliva on
the man's tongue? And why the deep sigh before the Aramaic command,
"Ephphatha," meaning "Be opened"?
Pondering this, I had imagined myself the deaf man. I pictured Jesus pulling
me gently away from the people around me. He reached to the sides of my head
and I felt his fingers enter my ears. He spit on his finger and grazed my tongue
with saliva. His face turned toward heaven. Then through the folds of his tunic I
saw His chest heave a great sigh and the word "Ephphatha
" form on his lips.
Before 1 could imagine hearing, the scene melted away in a wash of
understanding: In proactive sympathy with this man, Jesus adjusted to the reality
of his remaining senses, abandoning speech for the visual and tactile signals a deaf
person could optimally receive.
Still going home, I walked along in awe again at what Jesus achieved with a
deaf person before Him. Healing crowned this wonder. But it began in the
versatility of His grace His presence of mind, His profound sensitivity, His instant
adaptation to a man who could not hear Him: Jesus physically touched him, and
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visually dramatized His intentions. "Doing the difficult with ease" describes grace
simply. Here, as always, Jesus epitomizes grace.
Analysis of the Problem
The scene ofmyself beside the hurting deaf boy, with live compassion but
failed communication, provides a paradigm for my recent experience with
preaching. A sabbatical from pastoral ministry (1991-1992) moved me temporarily
from the pulpit to the pew. Free from professional responsibility, 1 visited twelve
churches, listening to nineteen preachers on a theological spectrum from staunch
inerrantist evangelical to Roman Catholic priest.
Weaving my way through each preaching event I carefully and concurrently
observed the minister, the congregation, and myself. A pattern emerged and
confirmed itself repeatedly: Themes grand and good; preachers earnest and devout;
sermons dry and long; people polite and oblivious. Happily, occasional relief came
in a personal vignette or human interest anecdote. More often than not, we
listeners found ourselves at best struggling to pay attention; at worst, completely
disengaged and disoriented, as if the minister spoke in a foreign language: talking
with urgency about who knows what. The exposition, the theology, the
propositional abstractions all went right over our heads. One got the odd sense of a
group of people watching another person talking to him- or herself. Quite often the
music in services so outdistanced the preacher in spiritual impact, that we all could
have gone home after the choir sang. When the sermon compares unfavorably with
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the anthem, preaching seems anti-cUmactic. If this occurs consistently, regular
attenders quickly learn to reduce their expectations of preaching. When the
preacher steps to the pulpit their hearts no longer skip a beat. They inwardly set
their wills to try to "get something out of it" or at least to stay awake. My
experience suggests that this occurs with distressing frequency. By direct
observation and implication, in multiplied congregations at sermon-time, people
physically appear but psychologically vacate the premises.
During this sabbatical experience I drove home from churches increasingly
embarrassed, frustrated and angry over the preaching people had to endure. Both
silently and orally castigating these preachers, I also wondered to what extent I had
inflicted this same kind of diet on my congregations through the years ~ preaching
as appealing as rice cakes. My criticism cooled through reflecting on a similarity
and a difference between the preaching-events I witnessed and my bungled
communication with the boy I had so wanted to help. Neither I, talking unawares
to a deaf boy, nor a pastor expounding the Scriptures to a disengaged congregation,
want to fail at communication. My intentions, hopes, and desires in that situation,
and those of most ministers of the Gospel stand beyond question. No one wants to
look like or be a communicative nincompoop. Yet I was that with the deaf boy.
Similarly, some ministers merely "talk to the deaf." Such failure does not call noble
motives into question.
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However, desire to communicate with deaf individuals or hearing
congregations, must include discernment and skill for communication to optimally
occur.
Here a difference emerges between my failure with the boy and the typical
failure witnessed in church: For me, the boy's body language "shouted" withdrawal,
making my communication failure abundantly clear. But in morning worship,
[i]n a context of long tradition, common assumptions, and high
predictability in messages, there is large room for the illusion of
participation where little or none exists (Craddock Overhearing 26).
The "illusion of participation" escaped me until the sabbatical experience
moved me from the pulpit to the pew. In the faraway pulpit it seemed that people
listened. But the view from the pew astonishes. Up close, the vacant stares, the
fidgeting, the exasperated sighs, the mournful glances at wristwatches seem
inescapable. Even worse, the boredom unexpectedly infects. With amazing
swiftness I, too, became a Sunday morning sermon drop-out: present and
accounted for each Sunday, yes, but spending many a sermonic moment in far off
places, trying to appear interested in the sermon. As a preacher I once believed the
illusion of participation. In the pew I now helped to create it.
The Problem Stated
This experience confronted me squarely with one great and urgent task of
pulpit ministry: to preach in a way that achieves genuine and vital participation by
listeners.
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The imperative of preaching that truly connects with people and draws them
in, has strong advocates throughout church history. In Book IV of On Christian
Doctrine. St. Augustine commends the appropriate employment of classical
rhetoric in Christian preaching and teaching (675-6). He asks, when the
perpetrators of error speak in engaging and persuasive ways, while the defenders of
truth are "sluggish, and frigid, and somnolent. Who is such a fool as to think this
wisdom?" (676). He cites Cicero: ". . . an eloquent man must speak so as to teach,
to delight, and to persuade. To teach is a necessity, to delight is a beauty, to
persuade is a triumph." Augustine then applies Cicero's dictum to Christian
discourse, noting theologically and Biblically the spiritual nature of eloquence. He
eventually concludes:
The eloquent divine, then, when he is urging a practical truth, must
not only teach so as to give instruction, and please so as to keep up
the attention, but he must also sway the mind so as to subdue the
will. For if a man be not moved by the force of truth, though it is
demonstrated to his own confession, and clothed in beauty of style,
nothing remains but to subdue him by the power of eloquence (684).
Far from leaving the impression of Christian preaching as a merely human
endeavor, he notes that the Christian orator "will succeed more by piety in prayer
than by gifts of oratory" (685), and entitles the ensuing chapter "Human directions
not to be despised, though God makes the true teacher" (685).
Pens other than Augustine's urge Christian preachers to deeply engage their
hearers. In the 17th century, Anglican George Herbert wrote more briefly than
Augustine of the ideal preacher, who
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procures attention by all possible art, [including] earnestness of
speech, [active and observant eye contact], particularizing of his
speech now to the younger sort, then to the elder, now to the poor,
and now to the rich. This is for you, and This is for you, for
particulars ever touch, and awake more than generals. . . . Sometimes
he tells them stories, and sayings of others according as his text invites
him; [which people] remember more easily [than exhortations]
(Parson 62).
Preaching that takes the listener seriously has its modern proponents too,
such as Harry Emerson Fosdick. His influential article entitled "What's The Matter
With Preaching?" appeared in Harper's Magazine in July of 1928. He indicted
preachers for irrelevantly expositing Biblical texts in ways aloof from real life.
Pointing to the solution of human problems as the "main business" of preaching
(29), Fosdick contended that most preaching lies somewhere beneath the dignity of
the pulpit:
One often reads modern sermons with amazement. How do the
preachers expect to get anything done in human life with such
discourses? . . . They are keyed to argumentation rather than creation.
They produce essays, which means that they are chiefly concerned
with the elucidation of a theme. If they were producing sermons,
they would be chiefly concerned with the transformation of
personality ("Matter" 38).
In a later piece Fosdick provides a more concrete image for his concept of
preaching as experienced by preacher and listener alike: "My ideal of a sermon is
an animated conversation with an audience concerning some vital problem of the
spiritual life" ("Animated" 47). Whether one agrees with Fosdick's other ideals or
not, that of preaching as "animated conversation" conceptually overlaps the effect
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sought by St. Augustine, George Herbert and preaching theorists and practitioners
throughout the centuries.
Relatively nev^ voices in homiletical theory also cry out for listener-oriented
preaching. Among these, Ralph Lewis', Inductive Preaching: Helping People Listen.
Eugene Lowry's, The Homiletical Plot, and David Buttrick's, Homiletic. all make
a case for preaching that structurally adapts to the listening human being.
Thus, a strong consensus appears: More than merely holding attention, the
preacher has a greater challenge � that of finding a way to invite, permit, or
produce mental, emotional, and spiritual involvement in the preaching event. But
how may such involvement happen?
Theoretical Framework
Making a distinction between "hot" and "cool" media, Marshall McLuhan
hints at how listener participation may occur. A medium's "hotness" or "coolness"
relates partially to what it requires of the receptor. McLuhan explains:
Hot media are . . low in participation, and cool media are high in
participation or completion by the audience. . . Any hot medium
allows of less participation than a cool one, as a lecture makes for less
participation than a seminar, and a book for less than dialogue
(Media 23).
Thus, for participation to occur in preaching, the preacher must understand
that "less is more," and "cool down,
" communicatively. On an ostensibly different
subject, C. S. Lewis makes an observation strikingly similar to, though earlier than,
McLuhan's:
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A crucifix exists in order to direct the worshipper's thought and
affections to the Passion. It had better not have any excellencies,
subtleties, or originalities which will fix attention upon itself. Hence
devout people may, for this purpose, prefer the crudest and emptiest
ikon.^ The emptier the more permeable; and they want, as it were, to
pass through the material image and go beyond. For the same reason
it is often not the costliest and most lifelike toy that wins the child's
love fExperiment 17-18).
"Cool" media � sermon, icon, or toy ~ seem to leave room for something to
happen within those attending to it that "hot" media do not. In the granting or
opening of inner space in listeners, "completion" or "participation" occurs.
Therefore, returning momentarily to Jesus' healing of the deaf man, Jesus
comprised a cool medium in communicating with the deaf man before his healing.
Jesus distinctly involved the man through what senses he possessed at the moment,
drawing him into "participation," enticing anticipation, evoking awareness of the gift
to come. Importantly, this healing originates in Jesus' sensitive communicative
adaptation to human need. One cannot separate what Jesus did here, from how He
did it. Here and elsewhere in the gospels, Jesus impressively displays the wonder
and possibility of communication that embraces people in their current condition,
meshes with their limitations, talks in ways humans can hear, and truly meets them
precisely at their point of need.
One longs to observe Him in greater depth, not to unravel the miracle, but
simply to appreciate more fully what He achieved communicatively. We can see
'Ikon' is Lewis' spelling of the word and quoted correctly.
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how he drew the man into his own healing, but what did He connect with, deep
inside the deaf man, that brought all this to pass? What does "participation" look
like under the human surface? Does a theoretical construct exist that provides an
inside view of the "participation" that Jesus engendered?
A Macro-Vision of Humanity
Dr. John R. W. Stott, among the ablest exponents of evangelical Christianity
in this century, suggests just such a construct. Addressing a group of pastors from
the San Francisco Bay area, he expounded the theme of his book on preaching.
Between Two Worlds. The "two worlds" are the Biblical world and the modern
world. Noting the "liberal" concern for relevance in preaching, and the
"conservative" insistence on Biblical authority, he appealed to all preachers present:
avoid the dangers inherent in both. Liberals tend to neglect the Scripture, and thus
to produce sermons of baseless moralism. Conversely, the conservative tendency
to remain in the world of the Bible, tends to result in sermons of mere antiquarian
interest that neglect the realities of modern life. Hence, the title Between Two
Worlds, where the preacher should ideally stand, speaking with Scriptural authority
to the needs of the modern world.
With the presentation concluded. Dr. Stott agreed to receive questions with
the proviso that we not ask him any hard ones. People nearly gasped when the first
person he called on, politely asked a gigantic question: "What are the needs of the
modern world?" Unfazed, he simply referred to a group of brilliant Christian
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university students he met with, who read strictly secular literature, attempting to
discover an answer to that very question. Their conclusion: not only modern
humanity, but persons "from time immemorial are on a three-fold quest: for
transcendence, significance, and community."^
An Initial "Reality Check"
Informal sharing of this triadic perception of the human quest with many
people, consistently strikes a chord deep within them. They intuit its validity with
astonishing quickness and unanimity. Since human intuition does not possess the
"touchstone" stature belonging to Scripture alone, to go anywhere worthwhile with
the triad, this question requires an answer: Does the triad synchronize with
Scripture?
So we turn again to the healing in Mark 7, to re-examine the deaf man's
experience with Jesus in light of the triad. At such historical distance from the
event one cannot precisely trace what occurred in the inner reaches of this man as
Jesus interacted with him. But the Scriptural report provides some notable clues.
The deaf man's advocates went to Jesus on his behalf. Jesus responded first
by separating the man from the crowd (v. 33). In this semi-seclusion Jesus
exhibited profound awareness of him and an extraordinary attentiveness. In those
^ This occasion was a pastors luncheon sponsored by New College for Advanced Christian Studies, in Berkeley, CA,
Nov. 1 0, 1 989. I subsequently found Stott's full-orbed and published address on this triad. See John R. W. Stott, "the
World's Challenge to the Church," Bibliotheca Sacra 578 (April-June 1988): 123-132.
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exquisite moments the deaf man experienced significance. He knew he mattered to
Jesus of Nazareth.
Next came two unusual gestures. First, Jesus placed his fingers in the man's
ears. Anthropologically speaking, the area of one's head is off-limits to most other
persons. One only permits contact here from highly trusted people. Evidently the
deaf man trusted Jesus immediately. Then came something even more intimate �
Jesus placing His own saliva on the man's tongue (v. 33) . These acts, so strange to
modern American sanitized sensibilities, seem Jesus' tactile way of saying to the
man, "From me to you; to your ears, and your tongue � something of mine is
yours." Here we observe community ~ a vital connectedness between persons,
though only two of them.
At this point Jesus "looked up to heaven," sighed deeply and looked directly
at the man while saying, "Ephphatha " (v. 34), a word easily read on His lips by the
deaf man. These three inter-related gestures constituted a dramatization ~
progressive visual clues to the deaf man that Jesus was appealing to God concerning
his specific needs. Unseen power penetrated the garbled, tangled intricacies within
the disabled man, re-building the bridges between hearing and speech. He could
now hear clearly and speak plainly (v. 35). This wonder emerged from mysterious
contact between earth and heaven, centered in Jesus. Divine grace met human
need in a moment of transcendence.
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Delimiting the Study
This brief retrospect on the deaf man's healing, moves us one step beyond
"hunches'" concerning the triad's soundness. It suggests that the triad rings true
because it resonates with Scripture. Such resonance invites further exploration
within this cogent perception of the human condition. Among the myriad
directions such a venture could take, this study will seek to validate Dr. Stott's triad
in a North American suburban context, and apply it to the practice of Biblical
preaching in that setting.
Where This Study "Fits"
Both Fred Craddock and Marshall McLuhan write about "participation." For
both men "participation" essentially means involvement. Still, each views this
involvement from a distinct vantage point. For McLuhan, "participation" happens
to recipients via "cool" media that engage them in "completion" � relatively
expanded interaction -- as a seminar does compared to a lecture (Media 23).
Craddock describes "participation,
" through the media of Scripture, music, drama,
or a good book, this way: "I am drawn in by identification with persons and
conditions within the event" (Overhearing 115).
Each definitive description involves astute observation. Notably, each is
instrumentally oriented. McLuhan emphasizes the external, objective
instrumentality of the cool media stimulus. Craddock focuses on the internal,
subjective instrumentality of identification within the receptor. The two definitions
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complement each other so well that one could easily think they compositely sum up
"participation." Actually, these observations only disclose how participation occurs,
not its actual content.
While affirming McLuhan's and Craddock's insights on how to secure
"participation" in Biblical preaching, this study shifts the focus from the "how'' to
the "what." When a preacher elicits "participation," what may this actually achieve?
This study seeks to deepen the understanding of "participation" by further
ascertaining its experiential content. Our brief look at Jesus' interaction with the
deaf man in the light of Stott's triad, demonstrated the Biblical plausibility of
identifying transcendence, significance, and community as components of the
"participation" concepts suggested by McLuhan and Craddock. This study will
investigate the possibility that preaching which heightens "participation" proactively
facilitates the listeners' experience of transcendence, significance, and community.
Statement of Purpose
The specific purpose of this study is to evaluate shifts in levels of
participation by tracing awareness of transcendence, significance, and community as
reported by congregants in response to four distinct preaching styles.
Research Design
Evaluation of shifts in awareness shall involve the preparation and delivery of
four sermons, each decidedly different in style:
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(1) Topical with linear outline
(2) Deductive expository
(3) Inductive (moving from the general to the specific)
(4) Narrative (a sermon in story form)
With each message unique in content, the series as a whole will begin with a
declarative propositional style but gradually move to "cooler'' styles, involving a
relatively stronger appeal to the imagination, theoretically granting the listener more
of the necessary inner space for "participation.
"
Listeners will register spontaneous responses to each message on a
researcher-designed Likert-scale instrument, immediately following the delivery of
each sermon. Respondents will use the same instrument for their responses to each
sermon.
Hypotheses
(1) Increasing "coolness" in preaching style will correlate positively with
heightened levels of "participation" as indicated by reported awareness of
"transcendence," "significance," and "community."
(2) Reported awareness of "transcendence," "significance'' and "community
will significantly differ according to gender.
Definition of Terms
For the sake of clarity, crucial terms require definition. Within this study
"transcendence ' refers to the movement toward closing the gap between the divine
and the human. "Significance" connotes a person's realization of their genuine
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importance to someone else. "Community'' points to the knowledge of belonging;
the experience of vital connectedness to other persons. "People-sensitive
preaching" refers to the deliberate adaptation of sermon content and structure to
the needs of the listener. "Participation" means becoming involved, being drawn in,
or engaged by the preaching event in a life-enriching way. "Cool" refers to that
quality of a sermon medium engendering listener participation by means of its
inductive elements.
Population and Sample
The Northridge Church of God (Anderson), located in Fair Oaks, California,
serves as the population and sample for this study. This suburban congregation, a
group of 1 70 persons with approximately 40% male and 60% female participants,
attracts conservative, middle-income, predominantly Caucasian persons, in a ratio
of approximately 9 blue-collar workers to 1 professional worker from the greater
Sacramento area.
A Word of Clarification
At this juncture, lest I seem too harsh concerning preachers and preaching,
and too listener-oriented in my prescription for the ills described, I make two
affirmations. First, I declare my relief at the gracious reality that God uses poor
preaching. He has certainly demonstrated this for me, both as preacher and
listener. Furthermore, this study seeks for more than mere people-pleasing
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preaching. Inescapably, we preach Coram Deo ("before the eyes of God"). A
thought from George MacDonald pictures well my chief desire:
That no keeping but a perfect one will satisfy God, I hold with all my
heart and strength; but that there is none else He cares for, is one of
the lies of the enemy. What father is not pleased with the first
tottering attempt of his little one to walk? What father would be
satisfied with anything but the manly step of the full-grown son?
(Lewis, MacDonald 25-26).
Alongside the academic, empirical, and professional goals for this study, here
begins a personal quest - for an approach to preaching less like the tottering that
pleases and more like the stride that satisfies. Aware of the gracious gaze of God,
we turn to a review of relevant literature.
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CHAPTER 2
A Review ofRelevant Literature
PART 1
"People-Sensitive" Preaching: Scriptural
and Theological Validity
This study concentrates on preaching effectiveness in terms of a sermon's
impact on listener experience. Utilizing the concept of "participation" the study
seeks to identify the content of participation as including experience of
transcendence, significance, and community. It also pursues connections betw^een
what listeners experience during the sermon and particular elements of preaching
style, attempting to map the contours of Biblical preaching which effectively
address ultimate human longings. As William D. Thompson contends: "The real
value of the sermon lies in what happens inside you" fListener's Guide 94).
Such an anthropocentric affirmation would have Reformed theologians
quaking in their preaching shoes, contending that the real value of the sermon lies in
its delivery of the Word of God regardless of human response. They have a point.
So does Tim Timmons, who observes about American preaching: "Most messages
could be delivered without an audience."'' Clearly the Bible does not endorse a
preaching style oblivious to the hearers. Then what does Scripture affirm
' Timmons made this remark in a Preaching Workshop for the Ministerial Assembly, Northern California District,
Church of God (Anderson), January 12, 1993, Stockton, CA.
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concerning the preacher adapting to the hearer? Does a people-sensitive approach
to preaching have Scriptural and theological validity?
Who Carries The Weight?
At the appointed time and place the preachers and spouses gathered. Dr.
Dennis Kinlaw^ had already preached his first tw^o messages. His profound Biblical
panoramas and that voice like subdued thunder had already moved people deeply.
The minister responsible for Dr. Kinlav^^ coming to this convocation walked to the
microphone with a lilt in his step and his face aglow, to introduce him for his third
message. With Dr. Kinlaw relatively unknown in the area from which these
pastoral couples had come, the minister had run some risks making him the primary
"draw" for the event. With the convocation an obvious success, he felt
simultaneously elated and vindicated. Radiant with satisfaction, he launched into a
story he heard in India:
A tiny monkey and a massive elephant journeyed together through the
jungle. They came to an old rickety bridge over a deep ravine. Before they crossed
it, the monkey moved in between the elephant's front feet. As they crossed, the
bridge trembled and quaked under the great weight. The monkey wondered if the
bridge would hold or collapse under the strain. But the bridge held, much to the
monkey's relief. On solid ground again, the monkey strutted out from between the
elephant's legs, looked up at him triumphantly and said, "My, we certainly shook
that bridge didn't we?" With that, my friend turned to Dr. Kinlaw and said.
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"Come, speak to us." Psychologically, it seemed "the monkey" had just handed the
podium to "the elephant." Then Dr. Kinlaw came briskly to the microphone and
said, "It's nice to be the monkey."
Ambivalence Observed
Every preacher should have such a keen sense of who really carries the
weight in the act of preaching. Few have had a clearer sense of this than Karl Barth.
In Prayer and Preaching, published in 1 964, he states unequivocally:
The starting point is the fact that God wills to reveal himself; he
himself bears witness to his Revelation; he has effected it and will
effect it. . . This controls the content as well as the form of his
preaching. Preaching is not a neutral activity, nor yet a joint action by
two collaborators. It is the exercise of sovereign power on the part of
God and obedience on the part of man. . . Thus, New Testament
preaching consists in a dual movement: God has revealed Himself,
God will reveal Himself (70).
For Barth, preaching lies solidly in the realm of God's sovereign initiative,
and God dominates the act of kerygmatic preaching. He advocates the studious
avoidance of any homiletical practice or device that distracts from or conflicts with
the self-sufficiency of the Word of God. The shape and content of a truly biblical
sermon emerges through rigorous adherence to the biblical text and requires no
human contrivances to make it successful (111-112).
Karl Barth did not always advocate this approach to preaching. Decades
prior to Prayer and Preaching, he presented a paper at a gathering of pastors. One
can hardly find a more impassioned plea for preaching that takes people seriously
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than this 1 922 address to ministers, entitled "The Need and Promise of Christian
Preaching." Here he asks:
Am I not at least partly right when I say that people, educated and
uneducated alike, are simply disappointed in us, unspeakably
disappointed? Have they been too often ~ perhaps for centuries �
put off? Has the church, in spite of its very best of intentions to meet
their needs, too often indulged in secondary utterances? And instead
of continuing to make new plans for putting off the disappointed . . .
would it not be better for us to pay attention to the fact that the sole
and simple reason for their staying in the church is that in the vast
and ceaseless unrest of their lives they may be taken [more] seriously
and [be better] understood . than they usually are? ("Need"
111).
Here Barth seems so sensitized to people. By contrast, his later writings on
preaching seem stern in tone and academically oriented. "Collaboration" ~ a
metaphor Barth suggests for the role of the preacher in preaching � helps one to
chart the shift in his writings. Early on Barth conceived of preachers as
"collaborationists" - workers with God, blending awareness of persons with
awareness of God's Word. The resulting sermon takes care not to obscure the
Word of God, nor frustrate people by "secondary utterances. " Barth seems to
move to a "non-collaborationist" concept in his later years. This view theologically
protects the sovereignty of God in preaching and alters the role of the preacher to
one whose primary obligation lies in the area of strict Biblical accuracy both in
sermon content and form. Barth even insists at this point on writing the sermon
with extreme care and delivering it word for word from the manuscript: "Only a
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sermon in which every word can be justified may be said to be a sacramental action"
(Prayer 109).
Yet if true preaching does not involve a "joint action by two collaborators"
(70), why do we find a section even in the later book, Praver and Preaching entitled
"Adapting Preaching to the Congregation"? Here Barth calls upon the preacher to
love the people, to "feel that he is one with them," to place "himself on their level"
(96). More specifically:
Those to whom he is going to speak must constantly be present in
the mind of the preacher while he is preparing his sermon. What he
knows about them will suggest unexpected ideas and association
which will be with him as he studies his text and will provide the
element of actuality, the application of his text to the contemporary
situation (107).
This sounds more like the early Barth, advising preachers to deliberate
engagement with the listening people. So, does the preacher collaborate with God
or not?
A similar ambivalence appears in the comments of Joel Nederhood of The
Back to God Hour. Like Barth, affirming the sovereignty of God, Nederhood
categorizes a relationship between the preacher and the listener as non-essential:
"The Bible does not emphasize a preacher's need to know those to whom he
preaches" ("Forum" 18)."* To illustrate God's ability to make His Word clear,
Nederhood cites two missionary encounters in the Book of Acts: Paul's address to
*rhe element of truth in this affirmation undoubtedly instills hope in the itinerant evangelist, or one whose primary
preaching ministry occurs over the radio.
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the PhiHppian jailer, and Philip's conversation v^ith the Ethiopian eunuch. Certainly
such incidents leave God's communicative ability beyond question. Nevertheless,
these citations misrepresent the norm, referring to the exceptional, not the usual.
An earthquake prepared the way for Paul's declaration to the Philippian jailer. For
Philip, a rare and explicit clue from the Holy Spirit positioned him to evangelize the
Ethiopian eunuch. What preaching pastor can expect this type of help each
Sunday?
Interestingly, Nederhood goes on to model and counsel a cultural alertness
for the sake of relevance in preaching (16), and insists, "We need to be students of
the times as well as students of the Word" (21). Here he seems at odds with his
own theology. Perhaps his pastoral instincts happily thrust him beyond the
limitations of that theology to inquire, investigate, read and listen to the world and
its people. One wonders: Is the Bible really at odds with such interests?
With all fine Christian thinkers in the Reformed tradition, Barth and
Nederhood jealously guard the glory ofGod, an emphasis we dare not neglect. But
as they inadvertently indicate, an overemphasis on God's role in preaching quickly
breaks down, as did the theology of a young man named Larry, who sang frequent
solos in church. Most ministers have met someone like him. Consistently
complimented after services, he responded self-effacingly: "It was the Lord singing
through me.
" This statement severely annoyed his pastor. One Sunday, Larry
stood beside the pastor as they greeted the dispersing congregation. Compliments
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to Larry flowed nicely and met with his usual response: "It was the Lord singing
through me." After hearing this several times in succession, the pastor could take
no more. Turning to the young man, he said, "For heaven's sake, Larry] We both
know the Lord can sing better than thatl"
Can "People-Sensitive" Preaching Be Biblically and Theologically Sound?
Demonstrating an apparent ambivalence in the theology of preaching which
overemphasizes the role of God, does not render a "people-sensitive" theology of
preaching therefore sound. It does show that theologians with the Reformed
emphasis cannot avoid the instrumentality of the preacher and the import of the
listeners, while guarding God's glory in the midst of preaching. Whatever our
theological loyalties, "communication is not something you may or may not do with
the gospel; communication is a part of the very nature of the gospel" (Craddock
Overhearing 99) . Therefore, gospel communication must consider and involve
people. Does the Bible endorse an approach to preaching that recognizes both
divine and human elements for the sake of communication?
The search for an answer to this question must begin in the Old Testament,
where one finds the modern preacher's earliest Biblical prototype � the prophet.
A Look at the Old Testament
Apparently unwilling to save the world unilaterally, God involves human
instrumentality in the salvation enterprise. Thus comes the prophet, called by God
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to speak for God. Take Moses as paradigmatic of this phenomemon: "Israel
emerged not by Moses' hand -- although not without Moses' hand. ..."
(Brueggeman, Prophetic 19). The achievements of God through Moses have
"elephant vs. monkey" proportions. Still, the proportions exist. God did not have
to use Moses. But God did. The service of Moses and every other true prophet
demonstrates that God historically seeks people through other people. As a
communication strategist, with regard to both medium and target, God acts like a
"people-person." James Smart affirms this as he surveys the deficits in any pastoral
ministry divorced from the Old Testament. A case in point: a preacher
emphasizing "secrets of future history" based on apocalyptic texts of Scripture, or
one who "concentrates largely upon attacking social evils and makes the gospel into
a program for social reform" ~ receives the designation "prophetic" (Rebirth 54).
To such narrow definitions Smart counters:
A prophet is before all else a mediator. He is "sent from God." He
stands between God and man with the responsibility of faithfully
declaring to man what he has heard from God. ... An ear open
continually toward God . . .to hear what he has to say to weary,
broken stumbling humanity and a tongue ready and disciplined to
speak the cauterizing and healing words ~ that is the true portrait of
the prophet (55).
From its inception Israel received the word of God by prophets who
consistently utilized relational metaphors. Moses profoundly shaped the
consciousness of Israel with utterances like this: "The Lord your God has chosen
you out of all the peoples on the face of the earth to be his people, his treasured
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possession" (Dt. 7:6). Isaiah states to Israel, God "formed you in the womb"
(44:2); through Isaiah God calls Israel " . my people, my chosen, the people I
formed for myself . . (43:20c-21a); and "my servant" (49:3). Malachi promises
Israel compassion from God like that of a father upon a son (3:17).
Significantly, a particular metaphor finds repeated use throughout the Old
Testament: the metaphor of marriage. Dr. Dennis Kinlaw declares that. Biblically
speaking, human history begins with a wedding (Gen. 2) and ends with a wedding
(Rev. 19;21:2,9). Further, he notes how consistently this metaphor appears
between Genesis and Revelation: Ezekiel 16 explains Israel's relation to God this
way; Jeremiah uses the marriage metaphor as well (2: 1-2; 20-26; 3:1-3). For
Jeremiah, Israel was God's "bride" (2:2), but turned to idolatry, which the prophet
calls "adultery" against God (3:9). Hosea's whole life drama depicts Israel's stormy
marriage to God. Equally important, Dr. Kinlaw asks a question emerging from his
study of the Song of Songs: "Do you know which speeches are the longest and
most ecstatic? The ones from the man about the woman." He draws this
implication: "Eternal love has more ecstasy in it than mortal love. God has more
pleasure in you than you will ever have in Him" ("Come Away").
The marital metaphor has sufficient momentum to carry it into the New
Testament. John the Baptist explains his deference to Jesus by identifying him as a
"bridegroom" (Jn. 3:22-30); Jesus alludes to himself as a bridegroom in defending
his disciples' temporary rejection of fasting (Mark 2:18-19); Paul writes of marriage
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as an image of the relation between Christ and his Church (Eph. 5:22-33);
Revelation conceives of the end of history as, among other things, the wedding of
God and His people (Rev. 19; 21:2,9).
The sheer durability of the marriage metaphor in Scripture suggest its
preeminent importance in bringing a relationship to God within vivid conceptual
reach. On the strength of this image alone � one capable of nearly universal
appreciation � we can discern God's deep interest in "getting through" to people.
For he moves his prophets to speak in ways that acknowledge the human frame of
reference and penetrate it in startling ways.
A Look at the Gospels
One would expect an emphasis on people-sensitive communication to appear
in the ministry of Jesus, and it does. Various fascinating studies address the subject
of Jesus as communicator either directly or obliquely. Gustaf Dalman's work
preceded several others in textually demonstrating what language Jesus used. He
identifies Aramaisms in the Greek text's words of Jesus throughout the Gospels to
show that among Jesus' several language options, he chose Aramaic (Jesus-Jeshua
1-18). Dalman concludes that Jesus used Aramaic because it was "the
conversational language of the majority of Palestinian Jews" at the time (16).
Matthew Black confirms much of Dalman's work, noting that with four language
options (Greek, Latin, Hebrew, and Aramaic) Jesus used Aramaic, "the language of
the people'' fAramaic 13), as well as Hebrew when in debate with the Pharisees (14).
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Within the language Jesus used, Joachim Jeremias (NT Theology) finds
distinctions in ways of speaking preferred by Jesus, such as: "circumlocutions" that
sensitively uphold the custom of avoiding the tetragrammaton (9); and "antithetic
parallelism" -- linguistic devices like "contrast, inversion, polarization, etc. and
various blends" (16). Jeremias also observes that in certain sayings of Jesus
translated from the Biblical Greek text back into Aramaic, we may discern four
distinct rhythms (20-26). Additionally, Jeremias notes alliteration, assonance, and
paronomasia as additional ear-sensitive, memory-oriented characteristics of Jesus
Aramaic speech (27-29). Jeremias goes on to mention Jesus' largely unprecedented
speech form � the parable (29). Further, he cites Jesus' use of riddles (30), and
specific phraseology unique to him (30-37).
On the significance of Jesus' parables, note C. H. Dodd's relevant description
of the parable:
At its simplest the parable is a metaphor or simile drawn from nature
or common life, arresting the hearer by its vividness or strangeness,
and leaving the mind in sufficient doubt about its precise application
to tease it into active thought (Parables 5).
Based on Dodd's delineation, we find nothing more aptly designed-for-
persons than the parables of Jesus: "arresting the hearer" and "teasing" the mind
into "active thought." Undeniably, Jesus deliberately spoke in people-oriented
styles, using the common language in uncommon ways. In fact, Charles Kraft
makes Jesus a case study in high-impact communication, affirming him to
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missionaries as the model for cross-cultural communication. Kraft establishes Jesus'
adeptness by examining him in terms of four criteria of communication theory:
(1) entering the receptor's frame of reference; (2) limiting predictability; (3) being
specific; and (4) enhancing discovery ("Incarnation " 278). Kraft makes much of the
frame of reference issue:
Jesus chose to operate in the cultural frame of reference of his
hearers. He chose to become intelligible as a believable human being
within their cultural context, rather than demanding that in some way
they become a part of his frame of reference in order to receive his
communication (282-283).
Clearly, Jesus orients to people as they are, where they are. He speaks their
language, appealingly and memorably. Herbert V Klem gathers up the linguistic
insights of Dalman, Jeremias, and others, along with Kraft's appreciation of Jesus in
terms of communication theory and expands significantly on the view of Jesus as a
communication strategist ("Oral" 75-93). In addition to Jesus' use of language,
Klem points to the communicative force of Jesus' social self-placement:
. . . Jesus insisted upon table fellowship with all kinds of people: tax-
collectors, sinners and other Am-har-ares (Luke 6:1-5; Matt. 9:10;
Luke 19:1-10). . This could not help but alienate the various social
groupings in the upper five percent of the classes, and to identify Him
firmly as an Am-har-ares, a man of the people (78).
Importantly, Klem's conservative evangelical perspective, published by the
William Carey Library, sounds strikingly similar to Leonardo Boff, the controversial
liberation theologian: "In his evangelization, Jesus always begins with the reality of
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the people" fNew Evangelization 75). Theologically in-between Klem and Boff we
find United Methodist bishop James Armstrong. He writes:
Whatever else we may say about it, our Lord's ministry was people-
centered ... He had come to announce and initiate a kingdom. But,
even that kingdom was centered in persons � in little children,
grasping tax collectors, grief-stricken mourners, broken women,
businessmen . . . people who drank too much and married too often,
in fishermen and widows and wealthy princes. No matter how
eloquent or urgent our preaching, if the Nazarene is our model, we
will begin with the people � friend and foe alike (Telling Truth 1 07) .
Regardless of theological biases present through the centuries, by which we
cast Jesus in our own image, in accord with our own values,^ wherever the Gospels
get serious attention, Jesus' orientation to people receives notice. In His choice of
language. His utilization of language. His associations across the social spectrum,
Jesus demonstrates unparalleled interest in people; He models accessibility,
intelligibility, identification and intrigue.
In conclusion, a note from Jeremias: "The proclamation of Jesus always
comes to a climax in a personal appeal" (NT Theologv 16). This from a New
Testament scholar, not a homileticiani Clearly, and comprehensively, Jesus
communicated in a people-sensitive way. Now the question arises, "Will a "people-
sensitive" orientation hold true for the rest of the New Testament?
' See Jaroslav Pelikan, Jesus Through the Centuries (New York: Harper and Row, 1987] for a fascinating account of
how prevailing cultures impact the image of Jesus throughout history.
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A Glimpse at the Rest of the New Testament
If an ambivalence exists in the New Testament, it concerns the city. Jesus
loves Jerusalem. Yet He weeps over it and prophesies against it. The Revelation to
St. John, images the city as a great harlot, drunk on the blood of the martyrs.
Nevertheless, Wayne A. Meeks notes that as the faithful multitude in heaven rejoice
over Babylon's demise, a simultaneous wistfulness emerges ~ for the New
Jerusalem:
[A]t the last day the church comes in from the wilderness and dwells
in a pure and marvelous city forever. Like the ancient models of faith
catalogued in the Epistle to the Hebrews, they are tired of camping in
tents; they look forward "to the city which has foundations, whose
builder and maker is God" ("St. Paul" 15).
Meeks goes on to say, "Early Christianity was an urban movement" (15), and
credits this largely to the urban perspective of the Apostle Paul and "of those who
joined the groups he founded" (16). "Paul's world was a world of cities . . . For
Paul, outside the city there is just nothing . . " (16). So Paul's affirmation to the
Romans that he has preached the gospel from Jerusalem to Illyricum (15:19),
indicates that in his mind, the strategic cities in this span constitute the Eastern
world (16).
Meeks' "apostolic urban perspective" theory may not sufficiently account for
early Christian presence in Mediterranean population centers. Strategic planning,
eshatological urgency, religious zeal, or the mere good sense of a missionary working
in higher concentrations of people, could also explain it. The substantial early
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Christian population in Rome, did not originate with Paul and requires some other
explanation. Perhaps something about the city creates unique points of contact for
the Gospel.
Beyond the New Testament
Even after the close of the New Testament era, an astounding virility in
Christian witness existed in ancient cities. Lewis Mumford explains this in
discussing decaying conditions in Rome:
Many reasons have been assigned for the triumph of Christianity; but
the plainest of them is that the Christian expectation of radical evil ~
sin, pain, illness, weakness, and death � was closer to the realities of
this disintegrating civilization than any creed based on the old images
of "Life, Prosperity, and Health." The whole drama of life for the
Christian derived from his method of encountering negations.
Whereas in all the older civilizations, men had been freely sacrificed
to their gods, with Christianity its god had taken human form and had
accepted sacrifice in order to redeem sinful man and free him from
the anxiety and guilt that issued forth from his condition (City 243).
Mumford goes on to suggest that while other religions at that time
characteristically avoided the "ugly realities" of urban life, Christianity distinguished
itself by embracing them redemptively (244).
Still, in the ensuing centuries, the ambivalence toward the city observable in
the New Testament appears in the Church. Mason Hammond discerns specific
"antiurban" elements: the emerging "spiritual ideal of other worldliness . . . the
encouragement of withdrawal from the world" embodied in the early Christian
hermits and budding monasticism; and "the break with pagan religion which had
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been so integral a part of the city-state" (City 328). He quickly mentions that
Christians did not unilaterally abandon the city:
Athanasius in Alexandria, Ambrose in Milan, Augustine in Hippo
Regius, and John Chrysostom in Constantinople, to mention only four
outstanding Christian leaders, took active part in v^orldly affairs. On
the v^hole, the Church in the west was responsible for preserving
whatever survived into the Dark Ages ofmunicipal life and
institutions (328).
Even the hermits still cared. Carole Straw's study of Gregory the Great,
cites St. Anthony's recollections of conversation with an old hermit named Paul,
who after years of isolation, still asks of Anthony, ". . please tell me how the
human race is getting along. ..." (Gregory 1). She observes concerning this
request:
Though a thousand reasons bid the monk to leave the world . .
those who escape are never wholly comfortable about the fate of
those left behind, imperiled and perhaps lost. Even in its most ascetic
expression, late antique Christianity is never a flat rejection of the
world (1).
And what accounts for this? Note to whom Straw traces insistent Christian
interest in the city:
The gnawing recollection of Christ's lament cannot be dispelled, "O,
Jerusalem, Jerusalem, the city that murders the prophets and stones
the messengers sent to her! How often have 1 longed to gather your
children, as a hen gathers her brood under her wings; but you would
not let me. Look, look, there is your temple forsaken by God" [Mt.
23:37-38] (1).
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A Preliminary Conclusion
One can easily establish the Biblical soundness of a people-sensitiye emphasis
in ministry. From the prophets to the Apostle Paul, an orientation to people exists
in the warp and woof of Scripture. Since New Testament times, a current of
concern for persons still flows vast and strong in the stream of Christian history. As
a missionary to India, E. Stanley Jones knew the failings of Christianity as well as
anyone. Still he insisted that in those nations where Christianity received a wide
and sincere embrace:
. . has it not produced institutions for human betterment
unsurpassed in the world? . . . Has this faith not put a corrective at
the heart of the nations which, in spite of partial acceptance of it,
makes for better living and human progress? Is there not a capacity
for human helpfulness there that is not found elsewhere? (Round
Table 207).
Jones wrote these words in 1928. He may sound quaintly naive or overly
enthusiastic. Decades later can we find a Hindu hospital, a Buddhist inner city
mission, or a Moslem home for unwed mothers? Undeniably, the Christian faith
distinguishes itself by its impulse to care for human beings - body and soul.
Finding the source of this distinction so evident in Scripture and history could put
"people-sensitive ministry" on a firm theological foundation.
The Larger Theological Context
A search for the source of this Christian distinctiveness requires a brief
excursion into theological differences within Christianity itself, particularly those
Dudley 35
long-standing differences between Christian theologians in the West and the East in
their anthropological views.
Clifford Stevens notes that Eastern theologians spurned both Neo-Platonist
dualism and the Stoic uneasiness over matter, the body, and the senses, which
heavily influenced the conceptual leaders of the Western church � Augustine,
Origen, Jerome, and Chrysostom. Stevens observes:
While accepting some of [the West's] vocabulary, the last rejected
as contrary to revelation the anthropological dualism of [the West]
and refused to accept an anthropology that despised the senses,
fashioning instead a theory of the philanthropy of God, which saw in
the sense-life of human beings the generosity of the Godhead, making
accessible to human experience the beneficence of an inaccessible
God ("Trinitarian" 351).
Such a theory of the "philanthropy of God" can have no basis other than the
Biblical creation narrative, in which God declares the whole creation "good," not in
the moral sense, but in the sense that it brings Him pleasure. God Himself defines
the "good" and reveals the good.
The reality of revelation suggests a divine inclination to self-disclose without
which revelation would not occur at all. Scripture states that God's ultimate
revelation came in Christ. This happened by incarnation, whereby God entered His
own gift of a sense-life "making accessible to human experience the beneficence of
an inaccessible God."
One can hardly miss the contrast and connections between this statement
and the practice of preaching today. Note the crucial concept of accessibility. If
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we could ask those listening to much of modern preaching to describe the typical
sermon in one word, they might well choose "boring.
"
Recalling my own sermon-
listening experience, the word "inaccessible" seems more precise. Sermons seemed
like mountains of sheer granite, or trains roaring right through their stations �
impressively imposing, but impossible to grab on to. Patricia Wilson-Kastner
confirms this: "Most of the criticisms of contemporary preaching revolve around the
issue of overabundant abstraction and the dominance of logic over affect"
(Imagery 108).
Yet, for a sense of what preaching ought to accomplish, one could hardly
improve on Clifford Stevens phrase, "... making accessible to human experience
the beneficence of an inaccessible God." In their original context these words have
nothing to do with preaching, rather with God's gift to humans of a "sense-life."
However, these words effectively delineate God's accomplishment in the
incarnation of Christ. They also suggest the basic purpose for preaching the
Gospel. The sheer polyvalence of these words suggest a deep connection between
the incarnation of Christ and the act of preaching.
B. F. Westcott agrees that such a connection exists. In "The Relation of
Christianity To Art," he writes that Christ's Incarnation assumes the possibility of a
'spiritual revelation through the visible" (Westcott 22). If spiritual revelation
cannot occur through something visible, Christ's incarnation becomes pointless.
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Thus, Westcott finds in the Incarnation a theological defense of the visual arts, for
these art forms may mediate spiritual truth.
However, the Word that became flesh did not present Himself to the human
eye only. He spoke and taught. He touched and healed. Thus, scripturally
speaking, revelation ranges more widely than "the visible." More inclusively and
accurately, the Incarnation shows that revelation can occur through the tangible.
Since preaching addresses more than the visual, relating to the ear as well as the
eye, the Incarnation and preaching have this in common: both mediate spiritual
revelation through the tangible, making accessible to human experience the
beneficence of an inaccessible God.
The Incarnation delivered to the world a Savior simultaneously divine and
human. Christ's coming blended genuine acclimation to humanity with
uncompromised integrity. In God's own demonstration that divine truth may enter
the human frame of reference without losing itself. Biblical preaching finds hope
that communicative adjustment to the human terrain does not endanger the truth.
This constitutes the theoretical/conceptual linkage between the Incarnation and
Christian preaching. Do practical connections exist too?
Granting the immense wonder of the Incarnation, it remains nevertheless a
method � a way of getting something important done. Herein lies its practical
connection with preaching. For as someone has observed: "Method is as theological
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as content."^ Preachers commonly assert "content" as the important (theological)
part of the sermon, and "method" as the less important (pragmatic) part. But the
Incarnation says to preaching, "method" matches "content" in importance. How
Jesus came has as much to convey as who Jesus was. We cannot divorce these. In
both the Incarnation and preaching, "method is as theological as content."
"People-sensitive" preaching finds its conceptual leadership, its Biblical
defense, and its theological justification in the Incarnation of Christ. As a
homiletical approach giving special attention to receptor accommodation, it enjoys a
certain harmony with the impulse which brought about the Incarnation, having
rationales, goals, and methods in conscious sympathy with the Word becoming flesh
and dwelling among us, making accessible to human experience the beneficence of an
inaccessible God.
Dr. Charles Killian stated this observation in exactly those words, during his course "Storytelling and Preaching," in
July, 1992, crediting Fred Craddock with the insight. In As One Without Authority. Craddock writes, "Not only content of
preaching but method of preaching is fundamentally a theological consideration" (52).
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PART 2
Transcendence, Significance, and Community: The Consensus
in Scripture, Culture and the Literature
ofPreaching
Establishing affirmative answers to that important general question clears the
way for discussing a more specific concern: the accuracy of John Stott's triad as a
perception of the human condition. Since the Bible reigns without peer as the chief
authority on both "preaching'' and "people," the triad requires examination
considering Scripture. Also, the literature of preaching has built up through the
centuries offering a wealth of perspective and counsel. This, along with supportive
sources from contemporary culture, though inferior and secondary to Scripture,
may suggest a wide agreement, and [perhaps without intending to) constitute a
human "amen" to the Word of God. Will we see a consensus emerge between the
Bible, literature in general, and the literature of preaching, concerning the accuracy
of Stott's assertion that people long for transcendence, significance and community?
Transcendence in Scripture
In Pilgrim at Tinker Creek, concerning the rewards of waiting, Annie Dillard
cites Psalm 50:3: "Our God shall come and shall not keep silence . . . .
' She then
recalls the reward for waiting once at a frozen duck pond:
It is the shock I remember. Not only does something come if you
wait, but it pours over you like a waterfall, like a tidal wave. You
wait in all naturalness without expectation or hope, emptied.
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translucent, and that which comes rocks and topples you; it will
shear, loose, launch, winnow, grind (259).
This vivid remembrance corresponds to scripture itself, where one does not
find transcendence discussed philosophically, but reported experientially.
Transcendence in the Old Testament
In the Old Testament, as in all of scripture, a vast gulf exists between the
divine and the human. The gulf exists simply because God exists. For, as Gerhard
von Rad notes, the holy has no referent in the human:
Both in the history of religion in general and Israel in particular, the
experience of the holy is a primeval religious datum; that is, the
concept of the holy cannot in any way be deduced from other human
standards of value. It is not their elevation to the highest degree, nor
is it associated with them by way of addition. The holy could much
more aptly be designated the great stranger in the human world, that
is, a datum of experience which can never really be co-ordinated into
the world in which man is at home and over against which he initially
feels fear rather than trust ~ it is, in fact, the "wholly other" (OT
Theologv 2051.
Alongside the "wholly otherness" of the scriptural Holy One, von Rad
suggests another dimension to the divine/human distance � a limit set by the
Creator. In Gen. 1:26 humankind mysteriously receives the "image" and "likeness"
of God, concerning which von Rad observes:
the second [word] interprets the first by underlining the idea of
correspondence and similarity ~ [together they] refer to the whole of
man and do not relate solely to his spiritual and intellectual being;
they relate equally, if not first and foremost to the splendour of his
bodily form, the . . . "grace," "nobility," [and] "majesty". . with
which God has endowed him .... Because of the image of God man
is exalted high and above all other creatures. But on the other hand,
this creaturely dignity has an upper limit (OT Theologv 144-145).
Dudley 41
The Psalmist sums up human status this way: "You made him a little lower
than the heavenly beings and crowned him with glory and honor" (8:5).
Early in the human story an enemy raises questions about God's gift of
stature and place, suggesting an unreality to the "upper limit,
" attributing it to
God's self-protection, not to humanity's utter good (Gen. 3:1-6). In the words of
Samuel Terrien, the enemy persuades the primal couple to "ape the Deity, attempt
to force the barriers of [their] finitude, evade the limitations of [their]
humanity. . . (Elusive 460). Terrien goes on to note:
The irony of man's godlikeness is that man is so close to the divine
status that he snatches divinity and immediately discovers his
alienation, the brokenness of his selfhood, the loss of his own
humanity, and a cosmic loneliness. Lusting for immortality, he
merely confirms his mortality (Elusive 460-461).
Thus, to the ontological gap between Creator and created, human pride and
mistrust bring the severest relational losses. Failure to believe God proves ruinous
to humanity, putting overwhelming distance between them, their Creator, and each
other. Genesis 3:6 could be the saddest verse in scripture: "But the Lord God
called to the man, "Where are you?" It discloses God's felt loss of the human
presence, and the human loss of the sacred presence by repudiation of God's sacred
order.
In the ensuing narrative God swiftly predicts the demise of the enemy who
brought about this loss and sets out to repair the damage. Consistently thereafter,
the narrowing of the gap between the divine and the human occurs upon divine
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initiative, involving human beings in encounters with the holy. Samuel Terrien, in
The Elusive Presence, clusters these experiences as the "epiphanic visitations to the
patriarchs" (63 ff.), the "Sinai theophanies" (106 ff.), in the "prophetic vision"
(127 ff.), and the "play of wisdom ' (350 ff.)
However, note that "the word of the Lord" overtakes Abram in a vision
(Gen. 15:1); the Lord appears to him "near the great trees of Mamre while he was
sitting at the entrance to his tent in the heat of the day" (Gen 18:1). God stuns
Jacob at Bethel (Gen. 28:10-17). God fascinates Moses with a burning but
unconsumed bush, speaking Moses' name from the midst of it (Ex. 3:1-6). In these
episodes people encounter God in ways, places, and times totally unforeseen. The
Holy One initiates the contact, not the human.
In the spiritual landscape of these events as scripture reports them, Klaus
Hemmerle recognizes a constant feature � a "typical combination of remoteness
and proximity, fear and joy in the holy'' ("Holy" 641). The atmosphere about these
incidents relates not to the human ability to conjure transcendent experiences, it
rather "presupposes an ontological openness of man to God's self-revelation, in
other words, the horizon of the holy" (Splett, "Holy" 639).
Since even in these "direct" human experiences of the divine, the human still
apprehends the divine as simultaneously present and distant, the gulf between
remains. As Samuel E. Balentine notes, Samuel Terrien begins with this
Biblical/experiential fact "to construct a new biblical theology around the theme of
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the presence ofGod" (Hidden 1 74). In Terrien's perception the presence of God
permeates scripture even as "the presence of an absence" (Elusive 1), so that Israel
knows him as an "elusive presence" (Elusive 476). The psalmist cries out: "O God,
why have you cast us off forever? (74:1). Job agonizes, "O that I knew where I
might find him . . . (23:3). Terrien places great grammatical and theological
importance on Isaiah 45:15, saying:
While the Latin version with its passive participle led to the often
abused theme of 'the hidden God,' the Hebrew original, with its
verbal reflexive, stressed divine freedom and sovereignty: "Verily,
thou art a God that hidest thyself!" (Elusive 474).
The freedom of God will not remain hidden. Subject to no one, God may
always do as He wishes. In this freedom His acts have an unpredictability about
them, an astounding suddenness and preciousness. The psalmist remembers:
"When the Lord brought back the captives to Zion,
we were like men who dreamed.
Our mouths were filled with laughter,
our tongues with songs of joy" (126:1 -2a).
God's freedom means surprises for His people, and not always pleasant ones.
Considering the character of the children of Israel one could hardly expect less.
Thus, "the stormy marriage" serves as a dominant Old Testament metaphor of
God's relationship with his people. This "marriage" would dissolve in irreconcilable
differences but for the One who will not let go. Ponder Israel's profound and
predictable offensiveness. Contemplate God's just freedom to abandon her. Then
hear the intense emotion expressed in Hosea:
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How can I give you up, O Ephraim?
How can I surrender you, O Israel?
My heart is turned over within Me,
All my compassions are kindled.
I will not execute My fierce anger;
I will not destroy Ephraim again.
For I am God and not man, the Holy One in your midst.
(ll:8a-9b NAS)
The deep attachment unveiled here makes the astonishing and gracious
juxtaposition: "the Holy One in your midst" -- the greatest surprise of all.
Transcendence in the New Testament
The reality of "an objectively existing Mystery with which we are involved
and of which we are a part" (Jenkins Contradiction 87) appears also in the New
Testament. Unforeseen surprises continue here, centered in Jesus Christ, beginning
with his nativity. Zechariah, father of John the Baptist (Lk. 1:5-25); Mary, the
mother of Jesus (Lk. 1:26-38); Joseph, Mary's betrothed (Mt. 1:18-25); and obscure
shepherds in the fields (Lk. 2:8-20), each experience angelic visitations concerning
the advent of a Savior.
Christ's disciples have awesome experiences of him which parallel the
patriarchal theophanies. Simon Peter comprehends his unfitness even for the
presence of Christ as he and his companions fail at what they do best, then take an
unbelievable catch of fish at the bidding of the Lord (Lk. 5:1-11). Fear and joy
simultaneously infuse the disciples as a cloud engulfs them on a mountain during
Jesus' transfiguration and conversation with Moses and Elijah (Mt. 17; Mk. 9; Lk. 9).
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In the tradition of the Synoptic gospels, the ministry of Christ on earth
ushers in the kingdom of God (Mt. 4:12). When Jesus physically heals someone, or
retrieves someone from death; when he delivers from demonic power, divine power
has bridged the gulf between the holy and the human (Mt. 12:28). John Crossan
reminds us that in Jesus, the kingdom of God comes not only through his deeds,
but also through his words. Crossan detects a particularly strong connection
between the kingdom of God and the parables of Jesus:
What is the connection between these two points, the kingdom of
God and the stories of Jesus? [It is] summed up in the maxim:
Parables give God room. The parables are not historical allegories. . .
neither are they moral example-stories. . . . They . . . shatter the deep
structure of our accepted world. . . . They remove our defenses and
make us vulnerable to God. It is only in such experience that God
can touch us, and only in such moments does the kingdom of God
arrive. My own term for this relationship is transcendence
fPark Interval 121-1221.
No doubt, connections exist between the reality of the kingdom and the
parables of Jesus. Matthew's gospel identifies some parables precisely as parables of
the kingdom (see Mt. 20). Anders Nygren believes that these connections exist
because of the functional nature of Jesus' parables:
Jesus . . had not come to propound an idea of God or to purify
men's conceptions of God, but to give them a new fellowship with
God. He was carrying out a mission from God, and the Parables
were a means to that end. The Parables do not say, "God must,
rationally, act thus," but, "God does in fact act thus, contrary to all
rational calculations" (Agape 85).
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Nygren counts as chief among the acts of God his entry "into fellowship
with those who are not worthy of it" (Agape 84). Crossan suggests that the
parables raise the question, "What if God does not play the game by our rules?"
(Dark 77). This means that in some sense He plays the game. So in the parables,
epitomized by "The Prodigal Son " (Lk. 15: 1 1-32) and "The Laborers in the
Vineyard" (Mt. 20:1-16), we glimpse again the God who condescends to cross the
gulf between the divine and the human.
Importantly, Jesus' verbal spiritual impact extends beyond his parables.
Even his more formal and explicit teaching created sensations among those
accustomed to hearing the scribes (Mt. 7:29). Such "unadorned" discourse drew a
threatened and identifying response from an evil spirit within a man attending the
synagogue on a Sabbath (Mk. 1:21-28). Clearly Jesus' non-parabolic teaching
possessed revelational potency. However, Crossan and Nygren help establish a
critically important point having obvious implications for preaching: As conduit for
the Kingdom, Jesus' words served as powerfully as his deeds.
At times in their experience with Jesus, either in perplexity or terror, the
disciples wondered, "Who is this?" (Mk. 4:41). The Gospel of John answers that
question on the broadest scale found in all of scripture. Among the scores of
scholars surveying this widely recognized aspect of John's Gospel, few write with
the depth of appreciation of Stephen Neill. Neill reminds us that the New
Testament church lived in an intellectual atmosphere which viewed eternity and
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time as "mutually exclusive," making it philosophically "inconceivable that God
should really enter into human life and share it from within" (Eternal 62).
According to Neill, this Gospel issues a "deceptively simple" challenge to that view:
Long ago Clement of Alexandria told us that this is the spiritual
Gospel; yet in none is there greater emphasis on the outward,
physical, and purely material aspects of the life of Jesus. . . . The
whole Gospel deals in paradox; this is history, yet at every point
something more than history shines through it. This is the story of a
man, yet all the time the glory, the Shekinah, the very presence of
God among men is breaking through: This, the first of his signs,
Jesus did at Cana in Galilee, and manifested his glory; and his
disciples believed in him' (Jn. 2:11) (Eternal 63).
Academic familiarity with Gnosticism, and personal knowledge of Hinduism
through missionary experience, fuel Neill's esteem for the Fourth Gospel. Gnostics
considered time and eternity "irreconcilable worlds" (70). For them, incarnations
could not happen. By contrast, Hindus believe in ten distinct incarnations of
Vishnu, who appeared from time to time to "destroy evil and establish the good"
(66-67). So Neill makes this crucial observation:
... in the Hindu tradition . . . the god merely took each of these
incarnations as a temporary vesture, and . . . when it had served its
purpose each of these vestures could be just laid aside. The strange
and almost horrifying mystery of the Fourth Gospel is the affirmation
that the eternal really entered into time, and that the eternal Word
took to Himself inseparably and indissolubly something which in itself
is perishable and corruptible. 'Eternal' and 'temporal' are not mutually
exclusive terms; there is a point at which they can and do meet (67) .
Eternity and time meet in the incarnation of Christ. How does this connect
with the yearning of humanity for "something outside the narrow limits of time and
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space" (73)? Shall the quest for transcendence come up empty in the end?
According to Neill, the New Testament answers "No," based on one single reality �
the resurrection of Jesus from the dead.
This is the subject of all the sermons in the Acts � the Resurrection
and the forgiveness of sins. Even in sophisticated Athens, where the
people were least likely to accept such a bizarre tale, Paul feels that
he must bring it in at the end of his sermon, with the result
apparently that the hearers thought that he was proclaiming a new
pair of gods, male and female, Jesus and Anastasis^ {73).
Of the rest of the New Testament, according to Neill, "in almost all of the
Epistles, and not only those of Paul, it is the doctrine of the resurrection that fills
the picture" (73). And one must ask why it fills the picture.
It helps to know the alternatives. Neill explains the joyous dominance of
resurrection and forgiveness themes in the New Testament against the options
offered by Greek, Hindu, and modern idealist philosophies of history:
The Greeks thought of history in terms of the endless return; that
which was will be, and the idea of progress in this sublunary realm is
ruled out from the start. Hinduism cannot take history seriously,
because the medium is not one in which anything of permanent
significance can happen. An idealist philosophy tends to take the
same view . . . the permanently valid truths which can be grasped by
the rational intelligence [are] the important thing (69) .
The consensus of these perspectives: life cycles and repeats itself; rational
thought sets life's limits. Such a consensus conspicuously lacks hope: hope for
change, for newness, for relief from insistent guilt; from hopelessness itself, from
Neil! notes here the feminine gender of the Greek word for 'resurrection.'
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the relentless ravages of time; from a life irretrievably locked into itself. It also
lacks hope for an ultimate destination other than the grave or the ash heap.
In the bleak surroundings of entrenched hopelessness the Biblical view
enters like a streak of scarlet against the gray. Neill credits Oscar Cullman's Christ
and Time with demonstrating the Biblical view of time and history as not cyclical
but linear, which understands time
... in terms of a purpose, which moves forward from point to point.
That which has happened can neither be repeated nor undone. Even
God cannot cause it not to have happened, though He can intervene
to change the consequences that flow from it, as in the miracle of the
forgiveness of sins (69).
John's Gospel recognizes God's purpose as the glorifying of Christ, by
making his life, death, resurrection, and ascension "the central section of history"
(70), with this crucial consequence:
. . . here time and eternity cease to be two separate and irreconcilable
worlds; here the eternal was completely at one with the events in
time, and by this second great creative act the world became for ever
a new place; on this there can never be any going back (70) .
Jesus' resurrection did not excite his disciples or permeate their preaching
merely by its stature as an entirely unprecedented event. It dominated their
thought and preaching because in it God revealed Himself as the One who enters
history and makes things go His own way. He not only wrestled with death and
won; he overturned the verdict and execution of Jesus inflicted by the
"omnipotent" alliance of Jerusalem and Rome. Thus, the earliest followers of Jesus
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viewed his resurrection as a show of force by which God put all other powers in
their place � beneath Him - stripping them of any pretense to ultimacy, and
vindicating Jesus as "both Lord and Christ" (Acts 2:36). God's display of authority,
coupled with empowerment by the Holy Spirit, enabled Christ's apostles to boldly
announce to their world God's undoing of the powers of death, sin, and guilt. The
apostle Peter sets these momentous events in a larger context � the context of
promise. His sermon on the Day of Pentecost identifies the arrival of the Spirit
with God's promise through the prophet Joel: "In the last days ... I will pour out
my Spirit on all people . . . . " (Joel 2:28; Acts 2:16-21). Peter then traces God's
resurrection of Jesus to a promise made to David (Acts 2:25-36). He discloses the
link between these two apparently unrelated promises by proclaiming the Spirit as
"poured out" by the risen Christ himself (Acts 2:33) � an immediate evidence of
His resurrection and the fulfillment of God's promise.
Having faced his listeners with their complete wrongness about Jesus, and
the fact of God's utter vindication of Him, Peter then extends God's astounding
offer of forgiveness to the repentant (Acts 2:38-39). Hannah Arendt helps one
appreciate such forgiveness with this observation:
Forgiving ... is the only reaction which does not merely re-act but
acts anew and unexpectedly, unconditioned by the act which
provoked it and therefore freeing from its consequences both the one
who forgives and the one who is forgiven (Human 241).
An offer of divine forgiveness suggests a divine surgery in which God reaches
back into the otherwise unchangeable past and severs the wrong from the one who
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has wronged him. By that act God also sets himself free from the deeds done
against him, detaching himself from the outrageous pain of the past.
Thus, by promising, God shapes the future. And by forgiving, God overpowers
the past. To borrow a phrase from Sylvia Plath, the world no longer has to sit in a
Bell jar breathing its own fetid air. God in Christ has taken off the lid. The
resurrection of Christ, a culmination of the acts of the promise-keeping and sin-
forgiving God truly makes the world a new place.
The reality of God acting to bridge the gulf between the divine and the
human reverberates as nowhere else in the resurrection passages of the New
Testament. The width of the gulf, a similar emphasis in the New Testament,
receives unwarranted neglected by scholars. At the University of Notre Dame's
1975 "Colloquy on the Loss and Recovery of the Sacred," Dr. Albert Outler fixed
participant focus on Paul's Epistle to the Romans. He noted that most
commentators "move too quickly from its two opening chapters to the section on
salvation in chapters 3-8. They seldom linger with the analysis of sin in
1:18-2:29 . ' ("Loss'' 18). Outler states that sin "stems not from ignorance, but
from reckless pride. It is the refusal to acknowledge God as God. ." ("Loss" 18).
He continues:
God's response to this is spoken of as his wrath, and also as his
abandonment of the rebels. The unexpected result of their
godlessness is unrighteousness; these two features characterize the
shadow side of the eclipse of God consciousness within the human
consciousness. This ... is followed by the loosing of the floodgates of
immorality. The consequence is a giving of men and women over to
their own devices. This is the Deus absconditus � not some game of
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hide-and-seek, but the human harvest of our abuses of our God-given
freedom. So the rejection of the sacred order is follov^^ed by the
disruption of the moral order, and this by human self-deception as to
what the human potential really is ("Loss"18).
With remarkable cogency Outler summarizes the apostle's diagnosis of the
human condition: "... the demoralization of the human is the bitter fruit of a loss of
the sacred" ("Loss" 18).
All discussion of transcendence, with respect to human aspiration "for
something outside the narrow limits of time and space" (Neill Eternal 72), must
recognize that the gap we feel has moral as well as ontological roots. The gap traces
not merely to createdness, but also to human rebellion.
Dr. Outler directs our thoughts to the apostle's word that "God's wrath is
overmatched by his goodness" (18). Therein lies the human hope and the ultimate
explanation of the transcendent experiences told of in the Bible. As David Jenkins
concludes, in his brilliant but little-known volume The Contradiction of
Christianitv:
God has, and is, his own place and being. . . . But his activity in
history . . . and his constant suffering and struggle with men in and as
the Spirit makes it clear that his transcendent way of being is not
remote, tyrannical or self-preserving . . . that although God can be
God without man and ... i5 God without man, none the less God
unll not be God without men. He does not need us. He loves us
(157).
Thus, says Jenkins, God "is Transcendence known to us as Transcendence in
the midst" (1 54). His being "in the midst" occurs by His Spirit. As the Gospel of
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John explains, the Holy Spirit was not given until after Jesus' glorification
(Jn. 7:39). Since Christ's resurrection was a prior necessity to the outpouring of the
Spirit, Bishop Neill rightly observes Christ's resurrection looming large on every
part of the New Testament landscape. However, in the Epistles, Christ's
resurrection does not overshadow the theme of the gift of the Spirit, nor of life in
the Spirit. Rather the Spirit enters history where Christ's resurrection leaves off, as
the on-site agent who actualizes the salvation won in Christ's passion, resurrection
and glorification.
Even a brief survey of the Epistles inventories the salvific work of the Spirit,
who bridges the gap between the divine and the human. Objectively, from the
divine side, the Spirit constitutes an investment of the divine in the human. Paul
writes to the Ephesians concerning the Spirit's "sealing" of the believer. The Spirit
within denotes to God authenticity, ownership, and security for the believer (Eph.
1:13).^
Paul also views the Spirit as a "deposit" from God, a down-payment on full
redemption (2 Cor. 2:21-22). As such, the indwelling Spirit incorporates the
believer into the body of Christ (1 Cor. 12:13); assures the believer of belonging to
Christ (Rom. 8:10); provides the believer new stature as an heir of God and co-heir
with Christ (Rom. 8:17); and presents the believer with an alternative to sin,
*This understanding of the meaning of "seal' finds its basis in a study of the term's uses throughout the Bible, as in
1 Kings 21:1-16; Rev. 9:1-4; Dan. 12:1-4.
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dislodging the indwelt one from the control of the sinful nature (Rom. 6:9). In
addition, the Spirit gives a gift ~ a manifestation of the Spirit for the common good
(1 Cor. 12:7). Perhaps most mysteriously of all, the Spirit "intercedes for us with
groans that words cannot express" (Rom. 8:26) and transforms the believer in
likeness to Christ (2 Cor. 3:18).
Clearly the Father's gift of the Holy Spirit means that God invests something
of Himself in every believer, and with this investment through the Spirit, spans the
great gap from the divine side, making himself "Transcendence in the midst."
One cannot stop here in discussing the theme of transcendence in the
scriptures, or leave the impression of transcendence as a blessed individualism.
Chapters 4 and 5 of Revelation indicate that over all individuals, groups, states, and
nations, heaven remains the headquarters of history. A hint of the mysterious
divine leadership ofworld events comes from the ministry of Dr. Sam Kamaleson.
Dr. Kamaleson preached in Romania in late October and early November of
1 989, just prior to the fall of Ceausescu's tyrannical dictatorship. From time to
time on a particular evening he sensed an unexpected sound move across the
stadium. Eventually he recognized the sound of weeping � women weeping. Then
he realized that this wave of weeping coincided with his saying the name of Jesus.
When the sound increased in volume, Sam realized the men in the stadium were
weeping too. Of this Dr. Kamaleson later commented:
At that point 1 found that every time I used the Name 1 was weeping
too . . . when every other hope that life and history have offered has
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been exploded and only Christ is left, the name of Jesus takes on real
significance." (Kinlaw, "Who" 1).
Reports like this suggest the degree of truth in Calvin Miller's observation:
"
. . . there is a sense in which God may be stalking us with dread to offer us
meaning in the Person of His Son" (Thirst 70).
Discussion
A grandmother had a theological discussion one evening with her grandson.
After their talk the boy stayed quiet for a time and then concluded, "We walk down
the street and suddenly, along comes God." Gerald Kennedy observes, "Indeed,
He does. Sometimes He comes along in retribution or suffering, and sometimes He
is there in joy and triumph. But He comes along. ..." (His Word 136).
He came to Abram, Moses, and Hosea; to Peter, James, and John. He came
to Annie Dillard waiting beside a frozen duck pond, rocking and toppling her. He
came to desperate Romanians who realized they had no other hope.
"Suddenly, along comes God" across the gulf between the divine and the
human. His comings answer the "immortal longings" of humanity for "something
outside the narrow limits of time and space" (Neill 73). Seeing the longing for
transcendence in Scripture we will now investigate contemporary Western culture
to look there for a longing for transcendence.
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Transcendence in Culture
To explore scripture on transcendence and subsequently search the culture
for "signals of transcendence"^ forms a stark study in contrasts.
Hebraically disinclined to abstraction, the scriptures do not discuss
transcendence philosophically. They experientially report a "great divide" between
the human and divine, across which the Holy One graciously moves. Though
elusive in his presence and mysterious in his companionship, he remains "the God
who comes.
Outside the Bible, searching for indications of transcendence in literature
and other cultural forms, one finds very little direct evidence. But here and there
traces of transcendence appear in surprising sources; hints come from unwitting
witnesses and one sees light shining in dark places. Though badly wounded, a
sense of the sacred tenaciously survives.
"
Peter Berger coined the phrase "signals of transcendence," employing it in A Rumor of Angels to catalog various
indications in natural human behavior which collectively suggest a supernatural reality. Further exploration of Berger's concept
comes later in this chapter.
�� See Carlo Carretto, The God Who Comes (London: Darton Longman and Todd Ltd., 1981).
'' Albert Outler cogently assesses the trauma, noting that the loss of the sacred corresponds reciprocally to an upsurge
in self-sufficiency and the "desf>erate adventure of ic//-salvation.� Outler identifies three current manifestations of this
phenomenon: the cult of positive thinking, neo-Gnostic secret wisdom, and secular supematuralism. See his 'Recovery of the
Sacred,' Christianitv Today (Jan. 1981]: 21-25.
Perhaps not surprisingly, in the increasingly Westernized, wealthy, and technologically advanced Japan, journalist
Theresa Watanabe notices the New Age movement making gains there "as the Japanese begin to grope for meaning in their
lives, something beyond the materialism of Gucci bags and Tiffany pendants." But ironically, some Americans, like Kevin
Ryerson (Shirley MacLaine's channeler], who offered a three-day seminar in Tokyo for $3,800, gain great material wealth
addressing Japan's spiritual emptiness. See Teresa Watanabe, "Japan's Latest Import: New Age Gurus," San Francisco
Chronicle. 7 July , 1 992, B3 and B5.
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The Hunger for the Real
Mircea Eliade provides a framework for documenting these observations in
Patterns In Comparative Religion, a massive survey of myths and legends of
"primitive" humanity. He cites four ways in which humanity remains unchanged
since earliest times: the mind "hungers for what is 'real', for what is in the fullest
sense" (431); "the longing for Paradise" (433); the "concept of the absolute can
never be completely uprooted: it can only be debased" (434); and a spiritual
"nostalgia which creates things that become values in themselves ... to which men
will give the whole of themselves" (434). To some extent these features of
humanity blend into each other inextricably. We can discuss them separately,
beginning with "the hunger for the real."
Could we find in Hollywood of all places - the land of legendary decadence �
traces of transcendence? Consider Steven Spielberg's movie Hook, which begins with
the infamous Captain Hook kidnapping the children of middle-aged lawyer Peter
Banning. While trying to convince the grown-up Peter of his true identity as the Pan,
Tinkerbell whisks him off to Neverland to save his children. Tinkerbell re-introduces
him to the Lost Boys, but Rufio who has led them in Peter's absence profoundly
resents this adult impostor, scornfully challenging his leadership: "You can't crow, you
can fight, and you can't fly."
Rufio resists Peter in every way he can. Soon Peter recovers the memory of
his true identity and his magical powers. High drama ensues when Peter suddenly
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jets over Neverland, in an awesome display of aerobatic ability, landing grandly
before Rufio. Rufio immediately draws his sword and strides toward Peter, where
he drops to his knees at Peter's feet and lifts his sword in loyalty, confessing to him,
"You are the Pan. You can fly, you can fight, and you can crow." And under the
upraised sword given to him by Rufio, they stand together � Peter, Rufio, and all
the Lost Boys � crowing in undefeatable solidarity.
Previously angry, jealous, and hateful, beneath the surface Rufio only
hungered for the real in the fullest sense, and finding it before him, he immediately
and absolutely committed himself to it. Near the end of the film, in the battle with
the pirates, Rufio personally fights Hook with fearless loyalty to rescue Peter's
children, but the evil captain mortally wounds him and he dies in Peter's arms
(Speilberg Hook). Rufio does not represent all of humanity. He signifies mythic
agreement with a supreme promise: "Blessed are the pure in heart, for they shall
see God" (Matt. 5:8).
For another example of "human hunger for the real, for "what is in the
fullest sense" (Eliade 431), let us leave Hollywood and turn to the tangible boyhood
memories of author Frederick Buechner. Buechner recounts his mother taking her
In his autobiography. Lord Kenneth Clark discusses his unsought "religious experience" in Venice: "It took place in
the church of San Lorenzo, but did not seem to be connected with the harmonious beauty of the architecture. I can only say
that for a few minutes my whole being was irradiated by a kind of heavenly joy, far more intense than anything I had known
before. This state ofmind lasted for several months, and wonderful though it was, it posed an awkward problem in terms of
action. My life was far from blameless: I would have to reform. My family would think I was going mad, and perhaps after
all, it ufos a delusion, for I was in every way unworthy of receiving such a flood of grace. Gradually the effect wore off, and I
made no effort to retain it. I think I was right; I was too deeply embedded in the world to change course. But that I had 'felt
the finger of God' I am quite sure, and, although the memory of this experience has faded, it still helps me to understand the
joys of the saints." The Other Half - A Self-Portrait. New York: Harper and Row, 1977 p. 108.
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sons to live in Bermuda after their father's suicide. There he met a girl. Forgetting
now the sound of her voice and even the color of her eyes, he remembers sitting
beside her on a crumbling stone wall watching the Salt Kettle ferries come and go,
when their bare knees happened to touch:
. . . and in that moment 1 was filled with such a sweet panic and
anguish of longing for 1 had no idea what that I knew my life could
never be complete until I found it. 'Difference of sex no more we
knew / Than our guardian angels do,' as John Donne wrote, and in the
ordinary sense of the word, no love could have been less erotic, but it
was the Heavenly Eros in all its glory nonetheless � there is no
question about that. It was the upward-reaching and fathomlessly
hungering, heart-breaking love for the beauty of the world at its most
beautiful, and, beyond that, for that beauty east of the sun and west
of the moon which is past the reach of all but our most desperate
desiring and is finally the beauty of Beauty itself, of Being itself and
what lies at the heart of Being (Sacred Journev 52).
Buechner's memory does not constitute proof of the transcendent reality he
longs for. Scoffers could laugh this off, and Freudian psychology could attempt to
explain it away. Eliade maintains the human hunger for the utterly real stubbornly
lingers. Similarly, he notes that a sense of the absolute stays with humanity
resolutely.
The Absolute Never Completely Uprooted
Consider the example of H. G. Wells as he observed the modern world in
the aftermath of World War II:
Hitherto, recurrence has seemed a primary law of life. Night has
followed day and day night. But in this strange new phase of
existence into which our universe is passing, it becomes evident that
events no longer recur. They go on and on to an impenetrable
mystery, into a voiceless limitless darkness, against which this
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obstinate urgency of our dissatisfied minds may struggle, but will
struggle only until it [sic] is altogether overcome (Mind 1 5) .
Wells envisions the human "world of self-delusion" as a lost convoy led by
"quarreling pirates," with "savages clambering up the sides of the ships to plunder
and do evil as the whim may take them" (1 5). "Mind" seeks a way out.
That is the utmost now that mind can do. And this, its last expiring
thrust, is to demonstrate that the door closes upon us for evermore.
There is no way out or round or through . . . the dust carts of Time
trundle that dust off to the incinerator and there make an end to it
(15).
One could hardly make a more grim assessment of the human condition.
And yet in the grimness we find Wells substantiating Eliade's conclusion that "man's
concept of the absolute can never be completely uprooted. ..." With all sense of
transcendence lost, having no conscious reference points, with his "mind at the end
of its tether," Wells still possesses the absolute moral category of "evil" to describe
the victimization of humanity so abhorrent to him.
Similarly, psychoanalyst Erich Fromm unwittingly supports Eliade's
observation concerning the tenacious concept of the absolute. Conceiving of the
human task as a matter of staying alive and staying sane (Revolution 61), Fromm
contends that to enhance the possibility of staying alive, humans create for
themselves "frames of reference" by which they approximate reality and enable
themselves to feel more at home in the world and "escape the experience of utter
helplessness, disorientation, and uprootedness" (61).
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Having both "survival" and "trans-survival" needs ((69), once they succeed in
avoiding death, humans focus supremely on avoiding madness (90) and generate "a
frame of devotion" (62) in which they seek transcendence of "the human
dimensions in order to arrive at the experience of the divine" (86). Fromm views
human frames of reference and devotion as "the creation of man in history, his
alternative to despair and failure" (86) ~ in other words, figments of a desperate
imagination. He considers transcending the ego as both the essential human task
and the psychological equivalent of transcendence to the divine, since the human
outcome is the same: "... love, tenderness, compassion, interest, responsibility,
and identity" (86). For him, as long as this occurs, "there is no need for the
concept of God" (85).
Much like H. G. Wells, who significantly retains the moral category of "evil"
in his hopeless picture of the world (Mind 15), Fromm makes this telling
observation about human beings: "The truth is that inasmuch as a person is not
entirely dead � in a psychological sense � he feels guilty for living without
integrity" (84).
Fromm does not inquire as to source, or explain this chronic guilt. He
simply observes its plentitude. If pressed, he would perhaps trace guilt's origin to
faulty frames of reference or devotion.
The sheer preponderance of guilt argues against this. With guilt so universal
in the absence of integrity, how can multiplied humanly contrived frames of
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reference arrive at such a startling consensus? Thus with respect to transcendence
as a psychologically generated defense mechanism we must affirm with J. Neville
Figgis: "Doubtless credulity is a bad thing no less than unbelief. But why are we to
suppose that there is more risk in believing too much than too little?" (Gospel 52).
Searching for tokens of transcendence in culture, we must pursue the
meaning of guilt. What point of origin can we posit for such general uneasiness as
Fromm notes? Gerald Kennedy suggests an external, objective point of origin as he
ponders the prophet Nathan confronting King David with his commission of
adultery and murder (2 Sam. 12):
". . . God met the king in his shame. The whole experience of being
ashamed leads directly to the God who is a Person, and who will not
be put off . . Why am 1 ashamed . . . ? Does an abstract principle
create shame within me?" (His Word 135).
Kennedy suggests that shame emanates from objective guilt brought on by
offending not just an abstract moral order, but One who created that order. In
short, the existence of guilt at all suggests the likelihood of a transcendent personal
integrity. A universal sense of guilt renders that conclusion increasingly likely.^'*
Note Paul Tournier's observation after years of psychiatric practice: "A man makes himself hard and inflexible to
escape his guiltiness. The strange paradox present on every page of the Gospels and which we can verify any day, is that it is
not guilt which is the obstacle to grace, as moralism supposes. On the contrary, it is the repression of guilt, self-justification,
genuine self-righteousness and smugness which is the obstacle.' See his Guilt and Grace [New York: Harper and Row, 1968],
136.
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The Longing for Paradise
EHade insists that in addition to the hunger for the real, and an irascible
sense of the absolute, humanity also possesses a longing for Paradise. Possibly a
collective expression of this longing appears in the bumper stickers, T-shirts, and
posters urging ecological concern. Then again, perhaps this current emphasis simply
melds popular culture and political correctness. The Watchtow^er Society
capitalizes on this rising consciousness by featuring their teaching of Jehovah's
promised heaven on earth. They seem to realize that the persistent dream of
Paradise runs deeper in the human breast than a concern for biological survival,
providing them w^ith a general point of entry for their doctrine.
Additionally, the longing for Paradise crops up in totally non-religious places.
An old issue of Sail magazine contains an account of friends who chartered a yacht
for a two-week spree in the Caribbean. The article wistfully ends: "Enough sun,
enough wind, enough water, enough food, enough friends. Enough of everything
but time.
The writer may have only regretted his return to the relatively inglorious
world of work. One wonders. His words indicate a deeper uneasiness (which he
may not recognize himself) of someone "overbuilt," whom the pleasures and
splendors of the earth cannot entirely satisfy. His discomfort with time, his mild
My own love of sailing had me browsing in this magazine. Though I lost the magazine years ago, and so cannot
provide bibliographic information, these words struck me so profoundly that I have remembered them ever since.
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melancholy, wishing for delight that lasts, hint an unfocused longing for something
more. In so human a place as a sailing magazine, the hunger for paradise appears.
In another ostensibly non-religious arena of human interest, Philip Yancey
proposes an alternative understanding of the current level of society's consuming
interest in sexuality. Yancey suggests that scientific and technological progress have
produced a reductionist society where almost everything has an explanation. Most
people live now in a world bereft of mystery.
But sex � ah, there's a mystery. Normal principles of reductionism
don't apply: Sex is not something you can "figure out." Knowing
about sex, even taking a degree in gynecology, does not diminish its
magical power ("Not Naked Enough" 48).
Yancey suspects that watching actress Michelle Pfeiffer in a clingy red dress
atop a piano or poring over the Sports Illustrated swimsuit issue most closely
approximates spiritual experience for his condominium-dwelling male neighbors,
noting, "It is no accident that these swimsuit models are often called 'goddesses'"
(48). Thus he asks:
When a society so completely blocks the human thirst for
transcendence, should we be surprised that the primal longings
reroute themselves into an expression of mere physicality? (48)
Yancey does not blame "society" and stop there. He conclusively describes
sexual excess as a "modern mutation of classical idolatry, a commitment of spirit to
something that cannot bear its weight" (48). Thus modern sexual excess
demonstrates the validity of Mircea Eliade's view that "man's concept of the
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absolute can never be completely uprooted: it can only be debased" (434). Surely
it can also be fulfilled, ultimately in God.
Nostalgia That Creates Supreme Values
Mircea Eliade's myth study finally concludes that primitive spirituality lives
on in its ovs^n way not in action, not as a thing man can effectively accomplish, but
as a nostalgia which creates things that become values in themselves: art, the
sciences, social theory, and all the other things to which humans will give
themselves utterly (434).
Perhaps no one has caught the scent of this nostalgia in the modern world
more thoroughly than Peter Berger. In A Rumor of Angels Berger discusses the
anthropology of transcendence, identifying "prototypical human gestures . . . found
within the domain of our 'natural' reality but that appear to point beyond that
reality" (65-66). He calls these gestures "signals of transcendence" (66).
First comes "the propensity for order" (66), such as "the ordering gesture by
which a mother reassures her anxious child" (67). At such moments the child calls
for mother as "a high priestess of a protective order" and will in some maternal way
assure the child: "Don't be afraid ~ everything is in order, everything is all right"
(68). Then Berger observes:
All this, of course, belongs to the most routine experiences of life and
does not depend upon any religious preconceptions. Yet this
common scene raises a far from ordinary question, which immediately
introduces a religious dimension: Is the mother lying to the child? The
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answer, in the most profound sense, can be "no" only if there is some
truth in the religious interpretation of human existence (68) .
Berger goes on to argue for transcendence from the reality of human play
which subjectively involves the suspension of time. "In playing, one steps out of
one time into another" (72). Importantly, the faith that play constitutes a "signal of
transcendence" rests not "mysterious revelation, but rather on what we experience
in our common, ordinary lives" (75).
Berger also argues for transcendence on the basis of hope and courage
exemplified in death-defying acts of artistry, marriage, and various brands of
heroism in which people put their own lives at risk:
In a world where man is surrounded by death on all sides, he
continues to be a being who says "noV to death ~ and through this
"nol" is brought to faith in another world, the reality of which would
validate his hope as something other than illusion (80).
Berger also argues for transcendence from the human call for the damnation
of that which violates the fundamentally human. Beneath the relativizing of
modern values, monstrous evil taps into a sense of outrage that drives people to
action on the basis of unequivocal certainty of rightness and wrongness. In Berger's
view this passionate sense of condemnation constitutes an implicit signal of a
transcendent order (81-86).
The final argument for transcendence Berger draws from humor. Crediting
Freud and Bergson respectively for recognizing humor as the apprehension of
discrepancy or incongruity (86), Berger adds the insight that humor relativizes the
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comic discrepancies in the human condition, temporarily neutralizing them, or
down-sizing them. He writes:
At least for the duration of the comic perception, the tragedy of man
is bracketed. By laughing at the imprisonment of the human spirit,
humor implies that this imprisonment is not final but will be
overcome, and by this implication provides yet another signal of
transcendence . . an intimation of redemption (88).
Thus in Berger's list of the common and profound human gestures of order,
play, hope, damnation, and humor, we find "intimations of redemption" and
expressions of what Mircea Eliade calls "nostalgia which creates things that becomes
values in themselves ... to which men will give the whole of themselves" (434).
Discussion
Mircea Eliade does not commit to whether or not the "nostalgic creations" of
humanity correspond to an objective, transcendent reality. His word "nostalgia"
poignantly implies a condition once possessed and now lost. Additionally, he
provides a useful framework on which to place evidence of human longing for
transcendence. By contrast Peter Berger does commit. To him, specific
"prototypical human gestures" inductively and collectively lend credibility to faith
in an objective transcendent reality that alone accounts for them.
Within the scope of this brief survey we see that in contrast to the certainty,
clarity, and specificity of Biblical literature, reflecting real historical experience of a
personal God who reveals himself, current cultural expressions appear unsure,
groping, and vague. Even Peter Berger, as far as he goes to affirm the transcendent,
Dudley 68
does not posit a personal God. Nevertheless, the longing for transcendence
presents itself irrefutably and fundamentally in the cultural expressions and
ordinary human life of our time.
With evidence in hand that scripture speaks to the human longing for
transcendence and that this longing reveals itself in the culture, w^e move on to
examine the literature of preaching, to seek suggestions that preaching should
respond to the immortal longings of the human being.
Transcendence in Preaching
Hearing the w^ord "preach" used as a derisive euphemism for unw^elcome
moralizing, v^e glimpse how preaching at its worst has depressed preaching as a
whole in the minds of many. Still, no matter how low preaching may have sunk in
the popular imagination, the literature of preaching remains a lofty collection of
high ideals and noble aspirations. The laity no less than the clergy seek for a
transcendent dimension in preaching. Reviewing the literature, we begin with
expressions from the laity.
What The Laity Long For
Wilbur Thirkield wrote in 1912, "A luminous personality with a message of
life is my ideal for the preacher" (Personalitv 7). The idea of the luminous
personality has obvious overtones of transcendence. Thirkield cites several
impressive quotations from lay persons illustrating the spiritual impact of preaching
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by such personalities, like that of eighteenth century skeptic David Hume to the
preaching of John Brown of Haddington: "That is the man for me; he means what
he says; he speaks as if Jesus Christ were at his elbow" (26).
Thirkield cites another lay response to the preaching of Robert Murray
McCheyne, in the form of a note pushed under McCheyne's study door:
It was my privilege to be present and hear you preach on Sunday
night, and it pleased God to bless that service to the salvation of my
soul. It was not so much what you said, but I saw in you the light of
God and the beauty of holiness as I had never seen them before (26).
McCheyne never read the note. Friends found it just hours after his
untimely death.
James Stewart cites a similar response to yet another preacher:
The late Sir George Adam Smith has described the early years of Dr.
Alexander Whyte's ministry in St. George's, Edinburgh, and the great
preacher's influence on the student community in particular, to which
at that time Smith himself belonged: "There was the natural man
himself, the strong, gifted, ardent personality with his own features,
accents and styles, and his own experiences, all of which came home
to our hearts, but it was the Spirit of the Lord which we felt pouring
through him" (Heralds 214-215).
Interestingly, reports like this appear beyond the Protestant pale. Willard
Jabusch cites several recollections of those who heard the preaching of two
remarkable Roman Catholics � the simple and unlettered John Vianney, and the
intellectual giant John Henry Newman. One could hardly find two men more
opposite than they, and both preached to consistently "packed houses" with
enormous impact. Jabusch accounts for their power and attractiveness this way:
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In the preaching of the brilliant Newman or the far more ordinary
Vianney there was a common quality: transparency. . . . They not
only believed and lived as men of the Kingdom - through their
absolutely sincere words, their openness and limpid simplicity, the
listeners were able to perceive their faith and the attractiveness of a
holy life. . . . Their power came from their prayer, and in both cases
"heart spoke to heart" (Person 102).
These glowing reports come from days long gone. Happily, preaching like
this still occurs, and the hearers rejoice. Walter Wangerin tells of his after-service
interaction with Lillian Lander, and elderly black woman in his congregation. Some
Sundays she would say, "You taught us today, pastor." Other Sundays she said,
"Hoool" and "Mmmmm-hmml How you did preach! Confused, Wangerin stopped
her one day asking her to distinguish between teaching and preaching. Lillian
replied,
When you teach, I learn somethin' for the day. I can take it home,
and I can do it. . . . But when you preach, God is here. God is
holding us. And sometime he smilin'. And sometime he be frownin',
surely ("Telling Tales" 39-40).
Such anecdotal evidence invaluably testifies to the desirability of a
transcendent dimension to preaching from the lay viewpoint. Further, at least two
formal studies substantiate a robust lay concern that preaching possess transcendent
aspects.
Marvin Dirks conducted one such study, reporting his results in Lavmen
Look at Preaching. He discovered that laypersons have high requirements of their
preachers which he consolidated into 20 "lay expectation factors" (28). Of these
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twenty factors, six solidly connect with transcendence: basis of authority; use of the
Bible; confrontation with gospel imperatives; prophetic voice; and theological content
(28-31). Other factors mentioned, such as personality, illustrations, and
inspirational quality, may vary in their relatedness.'^
One finds a more in-depth study of what lay persons seek from preaching in
Herman van der Geest's Presence in the Pulpit. His analysis of interviews with
respondents to preaching in a Swiss Clinical Pastoral Education setting, discovered a
three-dimensional human hope with regard to preaching. He names these
dimensions "security," "deliverance," and "understanding." As van der Geest
further explains these three dimensions, a transcendent element appears in each
one, though he does not use this term himself. For example, as van der Geest
explains "security" he writes that people have a primal need to trust (32-33).
Responses in his study indicate the renewal of basic trust as an effect of the worship
service and preaching event (34-35). He quickly adds:
I do not wish to maintain that the listeners' trust is only a matter of
newly experienced basic trust. 1 believe much more happens. People
come into contact with the living God! That, however, cannot be
comprehended in psychological categories; it is an incomprehensible
mystery (36).
After a lengthy exposition of "security" van der Geest moves on to the
dimension of "deliverance." Again the element of transcendence appears:
" The 14 other factors are as follows: attention-holding, comprehensibility, continuity, credibility, delivery,
illustrations, quality of motivation, originality, practical help for living, preacher's personality, preparation, range of subjects,
relevancy, and thought-provoking.
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The people in a worship service want to have light offered to them in
the darkness of their lives; they want to see the hopelessness of day
to day life, of life in this world, surpassed by a perspective which
can't be found in that day to day life itself. They yearn for a
deliverance from the misfortune, oppression, and the misery which
are, after all, a part of life. In this dimension the key is the encounter
with that aspect of the message which awakens hope, the words about
the beyond. This is the message the worshipers are waiting for, the
language of release (70-71).
Following the discussion of "deliverance," comes the examination of
"understanding." This term has a double meaning for van der Geest. It refers to
the listener's desire that the preacher know and empathize with them seriously
(113). It also means that they look to the preacher for persuasive insight that gives
them a grasp of reality:
In a worship service this kind of persuasion is demanded precisely
in the context of the unseen and unheard. An experience is being
demanded in a realm where the human senses are of no use, an
experience which can, however, emerge only as a reaction to sense
perception. Put simply this means people want to see the unseen
(118).
Garrison Keillor concurs. Interviewed by the editors of The Wittenburg
Door, Keillor states his aversion to "the well-crafted sermon" which sounds "like it
is at the opposite end of the spectrum from spoken English" ("Door" 1 5). Keillor
contends, "When a minister stands in front of people, he is interrupting what the
people have come to church for" (1 5). And what do the people come for?
We don't go to church to hear lectures on ethical behavior, we go to
look at the mysteries, and all the substitutes for communion with
God are not worth anyone's time. . . . If you can't go to church and,
for at least a moment, be given transcendence . . . then 1 can't see
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why anyone should go. Just a brief moment of transcendence causes
you to come out of church as a changed person (15-16).
One wonders if Keillor once read Karl Barth. For in his 1 922 talk to
preaching pastors, Barth spoke of the laity's
passionate longing to have the word spoken, the word which promises
grace in judgment, life in death, and the beyond in the here and now,
God's word - this it is which animates our church-goers, however
lazy, bourgeois, or commonplace may be the manner in which they
express their want in so-called real life ("Need" 109).
Other distinguished voices could join with these to affirm that the laity yearn
for the pulpit to offer an experiential narrowing of the gap between the divine and
the human.
What the Clergv Aspire To
Examining the literature of preaching one sees a symmetry of hope: the
longing of the parishioner matches the aspiration of the preacher. Further,
preachers present an amazing consensus in affirming the necessity of a transcendent
dimension to the preaching event. They account for it in a variety of ways. Within
this consensus we find subtle differences comparable to dialects within the same
language, or like people from different parts of the country saying the same word,
with each one emphasizing a different syllable. Nevertheless, these variations
appear in distinct groupings clustered around three different aspects of the
transcendent dimension to preaching - the instrumental, the synchronic, and the
sacramental.
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Consider first the instrumental emphasis. This group of writers find this
focus: because the divine realities in preaching occur through human instruments,
the quality of that human instrument requires distinctive attention. To begin, let
Edgar Jackson represent those within this group who elevate the human factor to
the place of highest importance, almost to the exclusion of the divine. Jackson
unequivocally gives the preachers personality "top billing," defining preaching as
essentially an art form, where a great idea is formed into artful
expression through the impact of a competent personality upon an
established medium (Psvcholbgv 60) .
Designating scripture as the relatively static "established medium," Jackson
seems to identify the "competent personality" as the dynamic factor in preaching.
In Phillips Brooks, one finds a more moderate advocate within the
instrumentalist group. Brooks champions this emphasis with his classic conception
of preaching as "truth through personality:"
These are the elements of preaching, then, � Truth and Personality.
The truth is in itself a fixed and stable element; the personality is a
varying and growing element (Lectures 28).
Consequently, if preaching fails, blame not the truth, but the personality
involved, most likely due to the loss of a "quick and ready sympathy" with the
listener's present life (30). Brooks potently states other ways in which the
preacher's personality may deteriorate and thus contaminate preaching. Chief
among these ~ slighting absolute truth to address the superficial wants rather than
the substantial needs of persons. Brooks states bluntly:
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There is something that you owe to the truth and to yourself as its
preacher ... a line beyond which adaptation becomes feebleness.
There are some things which St. Paul will not become to any man
(30).
Brooks goes on to outline five essential applications of the concept of
preaching as "truth through personality" -- ingredients a preacher must inwardly
cultivate to assure that the personality remains a quality instrument. First comes
"personal piety" (38), for as Brooks insists, "Nothing but fire kindles fire" (38).
Second, he commends "spiritual unselfishness . . . which always conceives of truth
with reference to its communication and receives any spiritual blessing as a trust for
others" (39). Thirdly, Brooks mentions "hopefulness" as an essentially Christian
virtue (40).
Brooks' fourth point considers ministry as "self-offering" and expounds
implications relating directly to the preacher's physical health, which merit
extensive quotation:
Such an offering involves the whole man, and the whole man is body
and soul together. Therefore the ideal preacher brings the perfectly
healthy body with the perfectly sound soul. Remember that the care
for your health, the avoidance of nervous waste, the training of your
voice, and everything else that you do for your body is . . . part of
that total self-consecration which cannot be divided, and which all
together makes you the medium through which God may reach His
children's lives (41).
Note Brooks' fascinating choice of the word "medium" as a synonym for the
preacher, and the consistency with that concept appearing in a related passage
earlier in the Lectures: "The real preparation of the preacher's personality for its
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transmissive work comes by the opening of his life on both sides, towards the truth
of God and towards the needs of man" (26).
Though he affirms that the preacher should never "be afraid to bring the
transcendent mysteries of our faith, Christ's life and death and resurrection, to the
humblest and commonest of human wants" (27), Brooks' work essentially defines
the instrumentalist approach with the emphasis on the quality of the human being
who serves as a medium for the Truth. This surfaces even in his fifth and final
application of the "truth through personality" concept:
Call it enthusiasm; call it eloquence; call it magnetism; call it the gift
for preaching. It is . . . the power by which a man loses himself and
becomes but the sympathetic atmosphere between the truth on one
side of him and the man on the other. ... It is the inspiration, the
possession, ~ what 1 have heard called the "demon" of preaching. . . .
He who wholly lacks it cannot be a preacher (41-42).
Other writers follow Brooks' giant stride as the leader of the
"instrumentalists." Wilbur Thirkield's "luminous personality" seems very close to
Brooks' concept. After a brief historical survey referring to Apostles Paul and John,
then Chrysostom, Augustine, Luther, Wesley, Simpson, Spurgeon, and Brooks,
Thirkield succinctly summarizes the instrumentalist perspective: "The truth of
God, working through the personality of man, has been the salvation of the world.
Increase the personality and you increase the power" (Personality 9). Thus, with
Brooks, Thirkield identifies the human personality as the strategic medium through
which the transcendent enters the preaching event.
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A more contemporary view on this subject comes from Walter Wangerin.
Though he says it more obliquely, and approaches the personhood of the preacher
from the angle of effects rather than aspirations, Wangerin confirms the importance
of the human element in preaching. He profoundly insists that the abstract,
measured, definitional sermon, along with most other features of the typical
"ministerial manner" subjectively circumscribe God. Wangerin explains why this
occurs:
Despite what we may think, and despite the freedoms we
experience in so many areas of our culture, we remain, where religion
is concerned, a people of the priest. By those singled out for the
office we meet and perceive our God: the meeting is a conscious
desire; the perception is an unconscious shaping; the consequence,
except the priest be careful, is the contraction of God and then God's
abstraction from the whole of life ("Preaching" 72).
Wangerin goes on to suggest that because to American Christians preaching
seems "the clearest access to the divine, " therefore, "the shape of preaching most
shapes our God" (73). Abstract preaching shapes an abstract "God" in the minds of
listening persons, missing their hearts completely. However, "God is apprehended
in experience. . . . God is not a God of the pulpit, though the pulpit proclaim him.
He is a God in and of the histories of humankind" (71). Thus, a preacher may
avoid the contraction/abstraction of God and portray Him more fully in the
listener's conception through narrative self-disclosure, by telling one's own stories
"and so reveal the Shaper shaping," as St. Augustine did in his Confessions (77).
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Though Wangerin appears to differ with Brooks prescriptively, focusing on
sermon content while Brooks emphasizes strength of personality, Wangerin
conclusively exhorts: "Tell stories, ye preachers of God. Humble yourselves to
make of yourselves a parable" (77). This coincides precisely with Brooks'
admonishment to "spiritual unselfishness" which "always conceives of truth with
reference to its communication and receives any spiritual blessing as a trust for
others" (Lectures 39). Clearly, both authors distinguish the preacher as a crucial
medium, qualitatively instrumental to the transcendent dimension of preaching �
the apprehending of God.
In the literature of preaching we find an alternative emphasis. Shifting the
focus from the preacher as subjective human instrumentality for the divine, it
focuses on objective divine communication through the human, without losing sight
of the human dimension. Robert D. Young leans this direction when he affirms:
"The important thing for ministry through preaching is not to be simply a creative
person, but to be conscious of a creativity coming from a divine source"
(Imagination 41). One finds an expanded version of this statement in Augustine's
extensive advice to preachers. He maximizes what the preacher must do to make
the sermon effective, and yet concludes that the preacher "will succeed more by
piety in prayer than by gifts of oratory; and so he ought to pray for himself and for
those he is about to address, before he attempts to speak" (Doctrine 685). The
bishop continues:
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And when the hour is come that he must speak, he ought, before he
opens his mouth, to lift up his thirsty soul to God, to drink in what
he is about to pour forth. . . . For ... to every matter of faith and
love there are many things that may be said and many ways of saying
them, who knows what it is expedient at a given moment for us to
say, or to be heard saying, except God Who knows the hearts of all?
And who can make us say what we ought, and in the way we ought,
except Him in Whose hand both we and our speeches are? (685).
Karl Barth writes with more awesome specificity: "Preaching is 'God's own
Word,' that is to say, through the activity of preaching, God himself speaks"
(Prayer 98).
Thus appears a clear though related alternative to the instrumental emphasis,
celebrating the transcendent aspect of preaching by noting God's gracious
association with it. Since the divine word occurs in conjunction with the human
word, and simultaneous to it, the term synchronic seems an apt designation for this
emphasis in which the divine word and the human word intimately and
redemptively join.
An interesting Trinitarian sub-theme surfaces in this group. Some writers,
such as Augustine and Barth, link the Divine word with God the Father. Ian Pitt-
Watson joins with them, affirming of preaching:
It is God who is the communicator. It is not just we who are
communicating truths about him. He is communicating himself. In
his divine foolishness God speaks through our fumblings and
bumblings in the pulpit Sunday by Sunday - sometimes because of
what we have said . . . sometimes ... in spite of it (Primer 13).
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Others consider Christ the divine synchronizer. Willard F. Jabusch
exemplifies the clearly Christocentric focus:
The one who would come to faith must see Jesus Christ who is the
revelatory sign of his mystery. ... He himself opens our eyes so that
we may see his glory and share in his mystery. He comes in person.
Christ coming is Christian preaching (Person 73).
James Stewart places the accent on Christ too. However, an interesting
passage from his Heralds of God reflects the wondrous implausibility of over-
identifying a particular person of the Trinity with the transcendent experience of
preaching:
Not mine the witness, not mine the cry and beseeching, not over my
poor lips but out from the depths of the eternal breaks the word that
is to convict and save. 1 plead with men, yet not 1: Christ pleadeth in
me. In Christ, God goes forth in action through the Spirit (215).
Nevertheless, those who situate preaching primarily in the realm of the Holy
Spirit form a distinct group. We find the great John Calvin among these. As first
among equals in championing the self-authenticating constitution of the scriptures,
Calvin also insisted that "nothing is effected by the word, without the illumination
of the Holy Spirit" (Institutes 636). He notes that even the apostles, who heard
Christ in the flesh, still required the Spirit to "instil [sic] into their minds the
doctrine they had heard with their ears" (638). So Calvin offers this simile:
The word of God is like the sun shining on all to whom it is preached;
but without any benefit to the blind. But in this respect we are all
blind by nature; therefore it cannot penetrate into our minds, unless
the internal teacher, the Spirit, make way for it by his illumination
(638).
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Thus, Calvin emphasizes the Word's need of the Spirit. Rudolph Bohren,
though also pneumatologically focused, takes a rather opposite position. Observing
in Scripture that Jesus began preaching only after his Spirit-baptism (Mark 1:9),
and that Paul speaks with "words taught by the Spirit" (1 Cor. 2:12), Bohren
further notes that the "language-miracle of Pentecost evidently needs expansion by
Peter's sermon. ... A text is introduced to explain the event; the event does not
explain itself" ("Spirit" 326). Thus, Bohren uniquely posits the "Spirit's need for
the word" and that this need involves the "kenosis (emptying) of the Spirit" (327).
This relationship in which the Spirit's action both initiates and requires the human
word, Bohren terms "theonomic reciprocity" by which, "The Spirit becomes the
speech teacher of the disciple, and the disciple the mouthpiece of the Spirit" (327).
We find Carl Michalson also in these ranks, but not obviously so. His essay
"Communicating the Gospel," centers on the gospel itself as a proactive force in
Christian witness. He observes that the gospel communicates as an "outsider," with
a "quality of otherness . . . [making] contact not with something we already know
but with something [inside us] we do not know at all" (328-329). Further, "The
Gospel itself provides for the possibility of its own understanding" (329); it
transcends time "to make the event of God's turning to us in Christ a reality of the
present moment" (330). Consequently, the gospel
divides the world into rebels and disciples. People who parade as
skeptics either have not heard the Gospel or they have simply
disguised their rebellion in intellectual terms (332).
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After this survey of the Gospel's apparently self-propelling power, Michalson
traces this power to its source:
The responsibility of Christian witness, therefore, is not designed for
one who always wants to get into the act. For the principal actor in
Christian communication is not the witness who enunciates the word
of truth, but the Holy Spirit who animates the word with life and
meaning (334).
In Preaching in the Spirit. Dennis Kinlaw states similar views, agreeing with
Michalson in identifying the Spirit as the prime mover in evangelization. Certainly,
"instrumentalist" nuances appear in the book. Early on, Kinlaw writes, "The
greatest problem in preaching is not the preparation of the sermon but the
preparation of the preacher" (17). Later, we read: "When the Spirit can get a
channel, the channel does not count as much as the Spirit" (103).'^
These statements serve to illustrate that among writers calling for a
transcendent dimension to preaching, none commit absolutely to one viewpoint
disqualifying all others. Nevertheless, Kinlaw stands solidly in the synchronic school
of thought, and focuses primarily on the Spirit's role in preaching, as his title
implies. Within these mere classification boundaries, Kinlaw makes a unique
emphasis. For him, the synchronic aspect of preaching refers not to the Spirit
adapting down to the human, but the human catching up with the divine. Contrary
to Michalson, Kinlaw conceives of the preaching task as appropriately "getting into
"
A fascinating parallel to this statement appears in Morton Kelsey's discussion of archetypes, spiritual entities, and
shamanism: "The value of a shaman depends on the deity he or she mediates." See Kelsey's Christopsvcholoev. (New York:
Crossroad 1984), 135.
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the act" which the Spirit of God already has underway. He thinks of preaching as a
learned partnership with the Spirit who leads the adventure. Thus he refers to the
preacher as the "accomplice" of God, working "with Him rather than for Him"
(44) . A little farther on, Kinlaw writes of the preacher's privilege "of getting close
enough to Him to find out where He is and what He is doing, and then meshing
into His work" (48) . Still later, he mentions the fruitful wonder that occurs in
preaching "when a pastor's witness matches that of the Spirit of God" (85). This
antecedent witness of the Spirit anchors Kinlaw's whole concept of preaching:
1 have come to realize that we are never first and we are never alone
in witnessing. We never arrive in someone's life before the Holy
Spirit. We never touch someone before God touches him. When
God leads us to somebody. He has been there before us. We never
preach to someone in whose life God has not already been at work.
That prior work of the Spirit of grace makes the effectiveness of our
witness possible. 1 call this "The Law of the Second Witness" (84).
Whether centered in the Father, the Son, or the Spirit; whether focusing on
divine accommodation of the human, or human "meshing" with the divine,
partnership and simultaneity characterize the synchronic view of transcendence
within the literature of preaching. We find a summarization of this viewpoint in the
words of Robert W. Dale. During his Lyman Beecher Lectures at Yale University,
he spoke of preaching as engaging in battle against atheism, irreligion, evil practices
and moral indifference. He said:
. . . mysterious and supernatural forces . . . are in alliance with the
preacher in this tremendous and protracted conflict ~ for while the
preacher is speaking there is another voice than his appealing to the
hearts and consciences of men, the voice of the Divine Spirit; and
there is the invisible presence of Him who, when He charged His
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apostles to teach all nations what He had commanded them, declared
that while they were fulfilling their commission He would be with
them always, even to the end of the world (36) .
Dale also made a compact, terse observation in those lectures which turns
us, within the current discussion of transcendence in preaching, to a third distinct
emphasis found in the literature. Dale's pivotal comment: "A sermon is meant to
do something" (23).
Dale means that preaching should effect real change. Agreeing, Karl Barth
candidly asks preachers if they have not all felt a yearning for the enviable role of
the priest at a Roman Catholic altar:
When he elevates the Sanctissimum, with its full measure of that
meaning and power which is enjoyed by the material symbol over the
symbol of the human word as such, the double grace of the sacrificial
death and the incarnation of the Son of God is not only preached in
words but consummated under his hands, and he becomes a creator
Creatoris before the people ("Need" 113).
Barth comments that in Catholic worship the primacy of the "eucharistic
miracle" relegates the sermon to secondary importance, and yet rescues even the
poorest sermon by its own overarching glory. When the Mass "carries" the whole
service of worship, the sermon does not ultimately matter, because the worshippers
fare just fine without it. With the ultimate act done, what else can really matter.
For this miracle alone the people come to church (113). Barth considers the Mass a
"brilliant" way of putting people off "for the time being" and never letting their souls
be "actually disturbed" by the spoken word of God (1 1 3-1 1 4).
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Barth denies that Protestants have anything better than the Catholic altar
sacrament. He insists that the Reformation
wished to see something better substituted for the mass it abolished,
and that it expected that better thing would be � our preaching of
the Word. The verbum visibile, the objectively clarified preaching of
the Word, is the only sacrament left to us. The Reformers sternly
took from us everything but the Bible (114).
Unmistakably, Barth labels preaching as sacramental, and not in a "passing
fancy." These particular comments came in an address to ministers published in
1922; as late as 1961 he still wrote of preaching as at least potentially "sacramental
action. "^^
Articulation of this perspective actually occurs before Barth and with greater
specificity, in the writing of P. T. Forsyth: "The preacher's place in the Church is
sacramental. It is not sacerdotal, but it is sacramental" (Positive 80). Forsyth
considers the preacher
a living element in Christ's hands (broken, if need be) for the
distribution and increment of Grace. . . . He is not a mere reporter,
nor a mere lecturer, on sacred things. He is not merely illuminative,
he is augmentive. His work is not to enlighten simply, but to
empower and enhance. ... He has not merely to show certain things
but to get them home, and so home that they change life, either in
direction or in scale (80) .
Like Barth did after him, Forsyth seriously considers the competitive edge
the Roman Catholic mass holds over ordinary Protestant preaching:
Here Barth rigorously advocates drafting the sermon word by word because 'an account will have to be given for every
idle word" and "Only a sermon in which every word can be justified may be said to be a sacramental action." See Praver and
Preaching (London: SCM Press Ltd, 1964), 109.
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We spend our polemic upon the Mass, and fitly enough in proper
place. But the Catholic form of worship will always have a vast
advantage over ours so long as people come away from its central act
with the sense of something done in the spirit-world, while they leave
ours with the sense only of something said to this present world (81).
Forsyth insists that true preaching has a sacramental quality to it:
In true preaching, as in a true sacrament, more is done than said. . . .
That is why 1 call the preacher a sacramental man, not merely an
expository, declaratory man. In a sacrament is there not something
done, not merely shown, not merely recalled? ... A revelation may
be but something exhibited, but in a sacrament there is something
effected (81-82).
Forsyth goes on to explain that genuine Gospel preaching "prolongs Christ's
sacramental work. The real presence of Christ crucified is what makes
preaching. . . . Every true sermon, therefore, is a sacramental time and act"
(82-83).
One could argue that Forsyth actually belongs in the instrumentalist
category. However, he emphasizes not the preacher's role as medium, but the
preacher's effect as a "living element in the hands of Christ." This focus on
effectual preaching distinguishes the sacramentalist from other perspectives, and
includes Charles Haddon Spurgeon in its ranks:
We do not stand in our pulpits to display our skill in spiritual sword
play, but we come to actual fighting; our object is to drive the sword
of the Spirit through men's hearts. If preaching can ever in any sense
be viewed as a public exhibition, it should be like the exhibition of a
ploughing match, which consists in actual ploughing. The
competition does not lie in the appearance of the ploughs, but in the
work done; so let ministers be judged by the way in which they drive
the gospel plough, and cut the furrow from end to end of the field.
Always aim at effect ("Holy Spirit" 12).
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Spurgeon quickly clarifies that by "effect" he does not mean "after the
manner of the climax makers, poetry quoters, handkerchief manipulators, and
bombast blowers" (12). However, he still insists on "effect," or what more modern
writers might call "impact":
Aim at the right sort of effect; the inspiring of saints to nobler things,
the leading of Christians closer to their Master, the comforting of
doubters till they rise out of their terrors, the repentance of sinners,
and their exercise of immediate faith in Christ. Without these signs
following, what is the use of our sermons? (12)
Spurgeon quickly disclaims such impact as a human achievement, insisting,
"Our ends can never be gained if we miss the co-operation of the Spirit of the Lord.
Therefore, with strong crying and tears, wait upon him from day to day" (12).
Discussion
Through this section of the survey we have determined not only the
existence of concern for transcendence in preaching on the part of laity and clergy,
but the prominence of that concern in the literature. Further we have identified
three related emphases within the published thought on this subject.
The instrumentalist identifies the preacher as a human medium for the
divine and affirms the quality of the human instrument as essential to preaching as a
transcendent experience. The synchronic viewpoint sees the possibility of dynamic
cooperation between the divine and human in preaching, making the word of God
and the word of the preacher simultaneous and virtually indistinguishable. The
sacramentalist concentrates attention on the holy plausibility of preacher and
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preaching as an "efficacious sign . . . whereby . . . Something Other is truly given" to
those attending (Underbill 175).
The instrumentalist, synchronic, and sacramentalist viewpoints evidence no
sibling rivalry. In fact, the respective emphases enjoy an uncanny compatibility
displayed in an elegant prayer poem, by the 1 7th century Anglican priest,
George Herbert:
Lord, how can man preach thy eternall word?
He is a brittle crazie glasse;
Yet in thy temple thou dost him afford
This glorious and transcendent place
To be window, through thy grace.
But when thou dost anneal in glasse thy storie.
Making thy life to shine within
The holy preacher's, then the light and glorie
More rev'rend grows, and more doth win;
Which else shows watrish, bleak, and thin.
Doctrine and life, colours and light, in one
When they combine and mingle, bring
A strong regard and aw: But speech alone
doth vanish like a flaring thing.
And in the eare, not conscience ring
(Poetical 53-54).
Thus the three perspectives blend beautifully. And clearly, such pastoral
aspiration for preaching as George Herbert expresses here, matches what the laity
long for. The literature further suggests that by the grace of God, transcendence �
the narrowing of the gap between the divine and the human � is even something
God wants. Especially through preaching.
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Like indelible ink � in scripture, in culture, in the literature of preaching ~
one detects the persistent presence of a human longing that the acknowledged gap
between the divine and the human would somehow narrow. With this established,
we take the next step, turning again to the literature, looking in the same places for
evidence of another yearning -- for a deep sense of personal significance.
Significance in Scripture
From the scriptural perspective the idea of human significance has three legs
to stand on: creation, providence, and redemption.'^
Significance and Creation
The Bible traces humanity's origins to God. In Genesis 1 :26 we read of God
saying, "Let us make man in our image, in our likeness, and let them rule . . . over
all the earth. " Jay Williams notes that scholars and theologians variously interpret
"image" and "likeness" to mark humankind as "rational, personal, immortal, and
psychically triune" but that none of these options has contextual support. He offers
this as the best supported interpretation of the terms: "... that man reflects God
in his actions" (Understanding 77).
J. A. Motyer agrees with Williams' assessment detecting a parallel between
the vice-regency evident in God's commission to humanity (Gen. 1:28), and the
representative images and statues of themselves which ancient Near Eastern rulers
'^Credit for this conceptual framework goes David K. Clark, in "Philosophical Reflections on Self-Worth and Self-
Love," Journal of Psvcholoev and Theoloev 13, no. 1 (1985).
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set up in places where they exercised or claimed authority. Motyer affirms: "This
rightly focuses attention on the fact that it is in man's position, nature and functions
that we are to see the image of God ("OT Theology" 40).
But for Gerhard von Rad, the "image" and "likeness" language of Genesis
reveals a more intimate reality than other scholars suggest. He argues from both
the immediate context and the larger Old Testament viewpoint, noting that unlike
the rest of Creation
[Adam] was not created by the word; but in creating him God was
actuated by a unique, solemn resolve in the depths of his heart. . . .
In no other work of creation is everything referred so very
immediately to God himself as in this (OT Theologv 144).
With bold specificity von Rad goes on to insist that while they recognized the
qualitative difference and distance between human beings and Yahweh, "... it
cannot be said that Israel regarded God anthropomorphically, but the reverse, that
she considered man as theomorphic" (145). Referring to related passages such as
Ezekiel 1:16, von Rad also notes that the Biblical "light-phenomenon of the 'glory of
God' clearly displays human contours" (146). So God mysteriously makes human
beings take his own shape. Neither grasping this reality fully, nor confused by it,
the psalmist marvels that One so utterly glorious could even think of or care for
mere people:
When I consider your heavens,
the work of your fingers,
the moon and the stars,
which you have set in place,
what is man that you are mindful of him,
the son of man that you care for him?
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You made him a Httle lower than the
heavenly beings
and crowned him with glory and honor. . . .
O Lord, our Lord,
how majestic is your name in all the
earthl (Psalm 8:3-5;9 NIV)
In this psalm of David we have a model response to realities revealed in the
Creation narrative, as David devoutly celebrates God's majesty and humanity's
dignity. Distinctively created by God, and distinguished by a given likeness to the
Deity, human beings have an objective significance derived from their mysterious
relation to Him. This Biblical foundation enables Rabbi Abraham Heschel to
declare:
Man is more than what he is to himself. In his reason he may be
limited, in his will he may be wicked, yet he stands in a relation to
God which he may betray but not sever and which constitutes the
essential meaning of life. He is the knot in which heaven and earth
are interlaced (Dresner Wonder 53).
Viewed Biblically, as a blend of mere dust and the very breath of God,
bearing the image of our Creator, we evoke our own pity and awe.
Significance and Providence
Along with a creaturely dignity descending to us from God, the scriptures
disclose a bondedness to humanity on God's part that some have difficulty coping
with. In particular, the prophet Jonah could not tolerate God's insistent regard for
the pagan populace of Nineveh (4:1-3).
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God's obvious and discreet involvement of himself in the most caring ways
with humanity in general and Israel in particular clearly appears in Scripture.
Within the Old Testament , the psalmists most poignantly express their awareness
of Him, calling us to recognize something so ordinary as sleep, as a gift of God
(127:2). Further, His protection and provision for us in our sleep (139:18), make
for gifts within the gift.
For the psalmists, God's immanence has a quality of intimate immediacy.
They know a dramatic, doing-it-right-now God upon whom all creation depends.
He . . . rides on the wings of the wind . . .
He waters the mountains from his upper
chambers;
the earth is satisfied by the
fruit of his work.
He makes grass to grow for the cattle
and plants for man to cultivate ~
bringing forth food from the earth. . . .
These all look to you . . .
when you open your hand,
they are satisfied with good things.
When you hide your face they are terrified. . . .
(Ps. 104:3, 13-14, 27-29).
Dr. J. C. McPheeters knew the God of the psalmist. William F. Brunk tells
of hunting for a few days with a group of men, including Dr. McPheeters. In the
lodge at which they stayed the doors of the private rooms opened to a great central
room where people gathered for meals. Emerging from his room on the first
morning of the trip. Dr. McPheeters shattered the quietness by announcing in his
booming voice, "This is the day which the Lord has made. Let us rejoice and be
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glad in itl" In mild shock, no one responded. The next morning Dr. McPheeters
entered the great room and rang the rafters with the very same proclamation: "This
is the day which the Lord has made. Let us rejoice and be glad in it!" This time
William Brunk himself responded, "You said that yesterday." So Dr. McPheeters
boomed out his explanation, "Well ... He made another oneV Such an affirmation
resonates to the Old Testament revelation of God's sustenance of the earth and
daily life upon it.
One finds an awareness of God's providential care extending into the New
Testament. David K. Clark considers Matthew 6:25-34 and Matthew 12:9-14
premier texts for establishing human worth on a biblical/theological basis. In the
first, Jesus discusses the futility of human worry when God provides for the birds,
and presents the question, "Are you not much more valuable than they?" In the
second Jesus handles a "legal" question about healing on the Sabbath by pointing
out to the questioners that they would rescue sheep in distress on the Sabbath, so
why not a human being? Clark concludes:
In both cases, Jesus reaches his conclusions by arguing from a very
important premise: animals are of some value, but by comparison,
humans are of even greater value. Even if not worthy, we are
worthful ("Self-Worth" 7).
Another passage suggestive of humanity's significance is Matthew 5:43-48, in
which Jesus commands love for one's enemies. Mildred Wynkoop considers this
passage relevant to Christian perfection. She shows that Jesus' emphasis (God does
not discriminate but "causes his sun to rise on the evil and the good, and sends rain
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on the righteous and the unrighteous") brings contextual definition to his command
"Be perfect" (Theology 285). Thus, Christian perfection follows the lead of the
God who loves without discriminating between worthy and unworthy recipients.
Conceptually, human significance has only "hope so" status apart from God.
Without him nothing has much significance and the Epicureans make the most
sense: "Eat, drink, and be merry. For tomorrow we die." With God on the scene,
everything changes. As a holiness comes to the place God visits (Ex. 3:1-6),
significance descends upon that for which God cares. Calvin Linton discovered a
stunning commentary on this truth in the oddest of places:
In an advertisement for a humane society in a recent issue of an
English magazine there is a photograph of a dog and a cat lying side by
side in unaccustomed harmony, the dog showing the whites of his
eyes as he glances warily toward his companion, the cat lying serenely
at ease, forepaws demurely turned inward. The legend over their
head calls them "A Couple of VIP's ~ Very Important Pets." And the
next line declares: "What makes them important is who owns them"
("Dying" 18).
Significance and Redemption
God owns humanity by virtue of creation. God gifts us with incredible
capacities and abilities. Nevertheless, we have all done the outrageous and may
rightly confess to him, "We have used thy gifts as weapons against thee."^�
Here I paraphrase John Donne, whose full statement reads, "Thou hast set up many candlesticks, and kindled many
lamps in mee; but I have either blown them out, or carried them to guide me in by forbidden ways. Thou has given mee a
desire of knowledg, and some meanes to it, and some possession of it; and I have arm'd myself with thy weapons against
thee...." See Evelyn M. Simpson, ed., John Donne's Sermons on the Psalms and Gospels With a Selection of Prayers and
Meditations (Berkeley: University of California Press, 1963], 241.
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Olin Curtis perceived the Edenic tragedy this way: "Man did not care
enough about God to do his will. That was the fall of man" (Christian Faith 198).
Curtis goes on to note the consequent "recession of the divine personal
companionship from the race and the individual" (203). Neither arbitrary nor
impersonal, this hatred emerges from God's "fundamental holiness. Thus, God not
only hates sin, but he means to hate it" (204). Curtis then makes this crucial
observation:
God's entire interest comes out in one throb of infinite longing for
the moral completion of the man's life [including] a desire to rescue
the sinner, and an inflexible regard for the law of holiness (267).
Pauline scholar Herman Ridderbos agrees. The consequences of sin
constitute a personal expression of God himself, so that when the apostle Paul uses
the term "wrath of God" it "not only says something about what God does, but also
about what he is in doing it" (Paul 108). Therefore, the Bible decries humanity's
"foul revolt" against God, but also reveals that God remains attached to humanity,
and emotionally engaged with us. For anger signals involvement. Divine apathy
would be far worse for us than divine wrath. By his wrath we know God cares.
Those rebelling against him still matter to him. Human significance shows up even
in the white heat of the wrath of God. Thus comes the invitation issued through
Isaiah:
"Come now, and let us reason together,"
Says the Lord,
"Though your sins are as scarlet,
They will be as white as snow;
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Though they are red Uke crimson,
They will be like wool" (1:18 NASB).
Attempting to account for such appeals as this we could ask with Phillips
Brooks, "What are you, you and these people to whom you preach, that for you the
central affection of the universe stirred?" (Lectures 260).
Humankind did not magnetically attract God into redemptive action. As
Anders Nygren observes: "To the question, Why does God love? there is only one
answer: Because it is His nature to love" (Agape 75). Though many consider that
conclusion foreign to the Old Testament, Deuteronomy contains several passages
foundational to the Biblical concept of God's unconditioned love. A note in The
Student Bible states the case succinctly:
Deuteronomy makes clear that God chose Israel out of pure grace.
He did not select them for their impressiveness (7:7), their goodness
(9:5), or their faithfulness (9:24). Rather, he chose them because he
loved them, and he had made absolute promises to their ancestors
(Yancey 178).
Anders Nygren begins in Deuteronomy and works through the rest of scripture,
skillfully elucidating four facets of this central Biblical theme, which he identifies as
"Agape." First, agape is "spontaneous and 'unmotivated'." By this he means that the
"only ground for [agape] is to be found in God Himself . . . [agape] does not look for
anything in man that might be adduced as motivation for it" (75-76).
Secondly, Nygren declares agape "indifferent to value," commenting that, "It
is only when all thought of the worthiness of [Agape's] object is abandoned that we
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can understand what Agape is" (77). Thirdly, Agape is creative." More
specifically, "Agape does not recognize value, but creates it. Agape loves, and
imparts value by loving. . . . Agape is a value-creatingprinciple" (78). Fourthly,
"Agape is the initiator of fellowship with God." Nygren accordingly observes:
Repentance and amendment are no more able than righteousness to
move God to love . . . there is from man's side no way at all that leads
to God . . . but only a way for God to come to man: the way of
Divine forgiveness. Divine love (80).
Nygren goes on from here to present wave after wave of evidence (most
impressively from the parables of Jesus) to demonstrate his delineation of the Agape
theme as Biblically valid (81-91).
Thus in agape we find not a stimulated response from God, but what Donald
Joy succinctly calls "targeted affection" (Bonding 59). Anyone who can believe the
Bible and grasp themselves as a bulls-eye for the love of God, discovers therein a
sense of significance grounded objectively, outside of themselves. We could
designate such a person as a true V.I. P. After all, "What makes you important is
who owns you."
To see further implications of Biblically grounded significance unfold, one
need only look to Paul's epistle to the Romans. Chapter 8 describes the work of
the Holy Spirit in believers, against the background of the awesome persecution of
the Roman Christians. Where personal faith in Christ's redemption exists, the
Spirit assumes the role of active ally, offering believers an edge in the battle against
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sin and assuring their stature as children of God (Rom. 8:1-1 6). In v. 1 7, Paul shifts
the emphasis from "child" to "heir of God and co-heir with Christ" and refers to
present sufferings "not worthy to be compared with the glory that will be revealed
in us" (v. 18).
We catch in what follows (v. 19-30), the hint of a great secret, as if the true
identity of the Christian, which the Spirit objectively discloses to the believer,
remains hidden from the unbelieving world. So pagan persecutors ignorantly abuse
"co-heirs with Christ." By contrast "creation" has the inside track and eagerly
anticipates following God's children into utter liberation. Creation groans for that
day to come (v. 22). So J. B. Phillips vividly translates Romans 8:19, "The whole
creation is on tiptoe to see the wonderful sight of the sons of God coming into their
own." Thus appears the unrealized yet real cosmic significance of the children of
God.
Discussion
Humanity's entire significance lies in God. Alternatively, one could affirm
God as the secret to grasping human significance. Without God, human
significance evaporates.
In creation, providence and redemption God continues a relationship with
the world he began. The Bible witnesses enduringly to this ongoing relationship,
which Richard Rice describes as
. . . subtle and complex. Instead of merely acting upon the world,
God also reacts to developments within the world. The influence
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between God and the world flows both ways. God not only affects
the world, but the world also affects Him (Foreknowledge 39).
Twenty centuries ago, Roman soldiers unknowingly erected the greatest
monument ever to the interaction between God and the world, on a hill called
Golgotha. The cross of Christ still shouts, "Agapel" Thus the cross of Christ
objectively, historically and utterly documents human value as nothing else can.^'
Pondering the cross of Christ in the light of God's personal freedom, Richard
Rice observes:
If at Creation God knew with absolute certainty that man would fall,
He was not risking the moral harmony of the universe in making man.
He was simply sacrificing it. Similarly, if God knew with complete
certainty that Christ's earthly mission would end in victory, He did
not risk His Son in sending Him to the world for man's salvation, He
simply paid the price for a guaranteed result (43).
The two theological options presented here, face us squarely with the reality
that humanity matters to God. Perhaps no one blends comprehension with cogency
on this subject like John Donne. In his "Divine Meditations" Donne wrote of Christ:
And as a robbed man, which by search doth find
His stol'n stuff sold, must lose or buy it again:
The Son of glory came down, and was slain.
Us whom he had made, and Satan stol'n, to unbind.
'Twas much, that man was made like God before,
But, that God should be make like man, much more (Complete 315).
^' Australian theologian and historian Robert Banks shows how firmly the Reformation re-established the formidability
of the Cross in declaring human value. As the Scientific Revolution went in to full swing in the late 17th century, its
secularizing intellectuals hit an immovable object which forced their hand: "Turning their backs on the Puritan conviction that
it was essentially God's achievement through Christ which justified a person's life and gave him or her a sense of worth, they
set out to justify themselves to themselves and others, no longer through religious good works (since the Reformation had
closed off that route to them) but through their secular jobs. It is precisely here that we have the source of the 'Protestant
work ethic'. This ethic arose, not through a Calvinist insistence on the importance of good works for gaining assurance of
divine election, but in a secularised distortion of it among the upwardly mobile but formally religious middle-classes." Robert
Banks, The Tvrannv of Time (Exeter, Devon, U. K.: Paternoster Press, 1983) 109.
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In the "much more" of the Incarnation, the eyes of faith can see the
strongest evidence for human significance coming from the cradle and cross of
Christ.
Having searched the scriptures on the subject of "significance," and noting
the profound treatment this subject receives, w^e turn again to contemporary
culture, surveying it for "significance" themes.
Significance in Culture
The book title The Search for Significance, sums up American life in every
strata of our society. From Jesse Jackson leading a huge crov^d in Atlanta in his
famous chant, "I am . . . Somebody!," to the name-dropping socialite at a party in
Seattle, everyw^here and constantly people seek to impart or acquire the reassurance
that they matter.
Young People
Some observers consider the American "self-esteem deficit" a greater threat
to the nation's future than the national debt. After a three-year study costing
$735,000, The California Task Force to Promote Self-esteem and Personal and Social
Responsibility concluded:
The lack of self-esteem is central to most personal and social ills
plaguing our state and nation. Self-esteem is the likeliest candidate
for a social vaccine, something that empowers us to live responsibly
and that inoculates us against the lures of crime, violence, substance
abuse, teen pregnancy, child abuse, chronic welfare dependency and
educational failure . . . (Pottenger "Flying" 63).
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The Task Force and its conclusions receive both ridicule and respect in
California. The report nevertheless highlighted a number of programs within the
state which take wasted young people and turn their lives around. In the eyes of
many, The California Conservation Corps receives top honors in this endeavor.
Typically, a young person headed for a life of crime or homelessness, signs on with
the Corps for one year of daily physical training, fighting fires, rebuilding creeks,
and planting trees. More often than not, young people emerge from the rigorous
discipline of hard work and accomplishment, with a deep sense of competence and
self-respect (Pottenger 63). Having given of themselves to the common good their
lives do take on a sense of significance.
Others still search for significance in less desirable places, such as gangs. The
proliferation of youth gangs has captured national attention. Jon Hull wrote an
article for Time magazine after extensive interviews with gang members across the
country. His conclusion:
The gang is a surrogate family and the only source of approval,
however convoluted that they'll ever know. Pathetically, all the
bloodshed is merely a product of an utterly misguided and frantic
inner-city search for respect ("No Way Out" 39).
The crazed urge for a sense of importance also prowls the other end of the
socio-economic spectrum. As in many American communities the girl who makes
the cheerleading squad thereby secures her social position and calendar for her
entire high school career. Parents usually tally the cost of that achievement in
dollars and hours. In the highly affluent northern California town of Orinda, the
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costs entered another column when neighbors found Kirsten Costas, a bright and
popular cheerleader at the local high school, stabbed to death near her home. A
five-month investigation involving the FBI led to the confession and arrest of a
fellow student, also from a well-to-do family, whom the victim had bumped from
the cheerleading squad by her superior performance at try-outs.
The murder devastated this trendy, wealthy, high-society community that had
considered itself immune from such horror. The confession by Bernadette Protti, an
exemplary high school junior who had grown up in Orinda, clarified the murder as an
"inside job" and forcing the community back into soul-searching grief and groping for
explanations. This town with one the highest per capita incomes in the entire state of
California found the task daunting. Bernadette's best friend observed, "The thing
about Bernadette was that she had absolutely everything going for her but she didn't
feel like she did. She was insecure" (Sanderson, "Orindans" 2A).
Perhaps, when drawing conclusions about a culture, such incidents
disqualify themselves by their extremity. Yet, perhaps only in the extremities can
we see what demands our attention, as did another teen friend of Bernadette who
commented with extraordinary insight and honesty, "When you hear that someone
like her can do something like this you think, well, anyone can do it" (Sanderson
lA). On the whole, the entire incident confirms the remark of Hauerwas and
Willimon: "Our worst sins arise as our response to our innate human fear that we
are nobody" (Aliens. 67).
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"The Fear That We Are Nobody"
Though the search for significance rarely makes a murderer, Madison Avenue
nets millions of dollars annually exploiting the "fear that we are nobody." Our
advertising industry constantly fuels consumer spending with the promise that
significance accompanies acquisition ~ "Get the right car, the right clothes, the right
perfume, and a home in the right neighborhood and then you'll be somebody."
Thomas Long alternately suggests that Americans live "under cultural indictment."
He explains:
High school seniors taking SAT tests . . . employees undergoing their
yearly reviews, patients in a hospital waiting for test results, are all
awaiting the verdicts in their trials. Therapists judge our lives as
"mature" or "immature." Programs like Parent Effectiveness Training
serve indirectly to call our styles of parenting into question. . . .
Teenagers walking down Forty-second Street have their ability to be
cool and nonchalant dragged swiftly into court. Magazine
advertisements depicting slim, successful people squeezing evident joy
out of life judge the mundanity of our uneventful lives. We are . . .
all of us, on trial by the culture (Senses 7) .
So to many in America, personal significance has conditions attached. One
has to qualify.
By his awareness of the cultural landscape, and standing in it like an oasis,
one individual has offered some relief, at least to one generation. He came to
Boston University to receive his 25th honorary doctorate. No one anticipated what
happened when the name Fred Rogers was announced to the class of 1992.
WoooooV shouted 5,400 graduates, jumping to their feet. "Mister
Rogers! Aaaaooooo!" they yelled, and some threw their caps like
Frisbees into the sky. "Mister Rogers! Woooooo! Tweeeet!
Aaaaoooo!". . . The cheering in the stadium went on for minutes
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growing louder and louder. . . . Finally, the graduates broke into the
"wave," jumping in sequence like fans do at football games (Laskas
"Good Life" 72).
The explanation of that response relates in part to these graduates childhood
exposure to this man through his TV program, Mister Rogers Neighborhood. Prior
to the graduation ceremony Rogers, a Presbyterian minister, spoke at the
baccalaureate service. Quoting from Saint Exupery's The Little Prince: "What is
essential is invisible to the eye," he then declared, "It's not the honors and the prizes
and the fancy outsides of life which ultimately nourish our souls. It's the knowing
that we can be trusted, that we never have to fear the truth, that the bedrock of our
very being is good stuff." Then he asked a question:
"What is essential about you that is invisible to the eye?" He
paused for a long time. Then he recited a song from his program
called "It's You I Like": "It's you I like. It's not the things you wear.
It's not the way you do your hair, but it's you I like. The way you are
right now. The way deep down inside you. Not the things that hide
you � not your diplomas, they're just beside you. But it's you I like,
every part of you." A stillness fell over the crowd. The people
seemed to travel inward, looking for some part of themselves that
they had long since forgotten - or some part they had not yet found.
Or something else entirely. Whatever it was, a lot of them cried
(Uskas "Good Life" 82).
The mere catharsis of university graduation itself may account for some of
the emotion displayed here, though this cannot explain it away. To 5,000 people
who had just spent years of their lives trying to qualify, make the grade and please
the gods of academia, Mr. Rogers imparted a sense personal importance apart from
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academic achievement. Hearing his unqualified regard for them as persons, many
could only respond w^ith tears. So much do people need a sense of significance.
Significance and Work
The insistent urge for significance carries over into the world of work, as
Cathy Palmer demonstrates. The first in her family to go to college, she went on
from there to The Catholic University of America's law school in Washington D.C.
Upon graduation Cathy joined a Wall Street law firm, which she left after four and
one half years, when she joined the U.S. Attorney's Office in New York City,
taking a 50% pay cut. There she pieces together cases against Asian drug lords who
supply heroin to the hundreds of thousands of addicts in the United States. Amidst
threats and attempts on her life, she has put together a string of 20 successful
prosecutions. Her criminal enemies call her "The Dragon Lady." Of her life now
she comments:
It's not often you get to do something that you feel is important.
1 don't know what the future holds for me. 1 only know that the
present is very satisfying (Buchalter "Dragon Lady" 14).
One senses that the doing of something important keeps "The Dragon Lady"
on the job, and not even a 75% raise could attract her back to the relative
insignificance of the law firm on Wall Street.
The magnetism of significance operates outside the arena of principled
public service. One can even find it in Hollywood. In an interview with Whoopi
Goldberg, Dotson Rader inquired about her involvement in many charitable and
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advocacy projects such as HBO's Comic Relief, which raises millions of dollars for
the nation's homeless. Whoopi responded with a question: "Do you know what 1
fear? 1 fear waking up one morning and finding out it was all for nothing." Rader
asked her what she meant and reports her response:
"1 believe I'm here for a reason," she said. "And 1 think a little bit of
the reason is to throw little torches out to the next step to lead
people through the dark .... And it'll become like a wildfire. Each
person helping someone who helps someone else, and so on. And I'm
afraid that I'm going to wake up one day, and the wind will be so
strong that no one can bear up to it. 1 think that's my biggest fear.
That 1 won't be strong enough to keep throwing the torches. But I
know I'll keep trying" ("I Knew" 6).
For Cathy Palmer, Whoopi Goldberg, and most other adult Americans,
significance and work intertwine. This connection creates some of the difficulties
Americans face in adjusting to retirement. Even those we might expect the most from
by way of maturity, sometimes exhibit self-doubt in this area in later life. Once during
a prestigious lectureship by an acclaimed scholar, an aging and retired professor of
Biblical literature with expertise in the same field, sought a conversation with the
popular lecturer. After introducing himself, he said to the younger scholar, "I assume
you've read my book." The visitor's face indicated not even an awareness of the old
professor's book. The conversation floundered quickly and collapsed in mutual
embarrassment.
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Aging
The longing for significance stays with people throughout their lives. Right
down to the end people want to "count." Witness this hospital scene:
An elderly patient in a frayed bathrobe shuffled back and forth in a
hospital corridor. It was the aimless movement of one who had
outlived his timeliness. A name was sounded. His name. He
stopped and turned toward the sound, drawn instinctively toward
that name. The name-caller was a nurse's aide pushing a cart with
crushed ice and pitcher. The old man waited, leaning against the
wall. When the aide arrived, a mumbled conversation followed.
Disbelief, then joy, then determination registered on the old man's
face. He had been conscripted to help distribute the pitchers of ice.
Need had saved him. . . . The old man still shuffled, his hands
trembled and efficiency ratings dropped drastically, but in his eyes
one could tell that he had been touched by grace. The hospital aide
feared that stamina could not stand the test. She pointed down the
corridor and said, "We've got to go all the way to the end of the hall."
[He] replied in a cracked voice, "Honey, I'd go to the end of the
world with you" (Owens, Confessions 108-109).
From the cradle to the grave, we humans remain creatures with a profound,
persistent hunger ~ a hunger to matter to someone. Harnessed to good causes, this
hunger may empower great achievement. It may also lead to monumental sin. But we
shall always find the search for significance a force to reckon with in explaining
ourselves to ourselves.
Having seen scripture pointedly addressing the human need for significance, and
now noting strong evidence in our culture for the human longing for significance, we
turn to the literature of preaching to examine it for sensitivity to this primal human
yearning.
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Significance in Preaching
We see the matter of personal significance addressed in scripture. We note
clear indications in the culture that a sense of significance rates high on nearly
everyone's personal agenda. Now we need to know if the literature of preaching
concerns itselfwith offering an experience of significance for its hearers � a
realization of their genuine importance to someone else.
Seemingly, the proclamation of the Gospel would involve an ipso facto
experience of significance for listeners, since the Gospel relates directly to the
significance of persons to God. The literature of preaching recognizes this does not
always occur.
"Significance-Failure" in Preaching
At times preaching actually aborts the experience of significance. Bruce
Larson refers to a story disclosing that during the Civil War, President Lincoln went
on Wednesday nights to a church not far from the White House. The pastor, a
Dr. Gurley, suggested that the President and his obligatory Secret Service agent sit
in his study with the door open to the chancel, so they could hear and yet avoid
distracting other attenders. Larson elaborates:
One Wednesday evening as Lincoln and the Secret Service agent were
walking back to the White House, the Secret Service man said, "What
did you think of tonight's sermon?" Lincoln reportedly said, "Well, it
was brilliantly conceived, biblical . . . and well-presented." "So it was
a great sermon?" "No," Lincoln replied. "It failed. It failed because
Dr. Gurley did not ask us to do something great" fLeadership "What
Can We Promise" 19).
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One may question the historicity of this incident, and dismiss it as
unimportant. One might even try to escape the weight of it by telhng oneself that
few preachers ever address the likes of Abraham Lincoln. One might even get away
with that except for a contemporary incident cited by Thomas Long, Professor of
Preaching at Yale University. He mentions a phone call from a member of a pulpit
committee "practically begging for the names of ministers who can preach. 'We've
listened to over fifty sermon tapes,' he reported, 'and we're numb with the
tedium.'" (Senses 23).
Whether they approach the stature of Abraham Lincoln or not, people feel
embarrassed, exasperated, disappointed and even insulted by poor preaching.
Insipid pulpit work temporarily collapses people's sense of significance. Listeners
intuit that if the preacher regarded them highly, the pulpit fare would approach
them with greater seriousness. Happily, the literature points out paths to follow in
pursuit of significance-experience through preaching.
Enhancing the Experience of Significance through Preaching
The preacher recognizes an implicit relationship between scripture and
people. Effective sermonizing makes explicit this implicit relationship. In such
sermons by definition, people and text must mix and mingle. To put it another
way, we may picture preaching as elliptical, having not one focal point, but two:
people and the Bible. The complete orbit visits and re-visits both foci.
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With Regard to People
In strict "people-oriented" preaching, Harry Emerson Fosdick reigns as
king-of-the-hill. Though not everyone considers his hill a worthy domain, one must
not ignore Fosdick, whose ideal for sermonizing "is an animated conversation with
an audience concerning some vital problem of the spiritual life" ("Animated" 47).
Thinking that a "good minister" excels most when facing an "individual applicant for
counsel" Fosdick reasons that the best preaching "carries . . . this interest and
directness of attack on real problems into the pulpit and discusses real questions
with real people in a real way" (47). Fosdick tells where this leads him:
One upshot of such an approach is that 1 am always interested rather
to get an object for a sermon than a subject. No sermon seems to me
to get well underway until I have clearly in mind some difficulty that
people are facing, some questions that they are asking, some sin they
are committing, some possibility they are missing, some confused
thinking they are doing, so that 1 have before me rather a goal toward
which I aim than simply a subject or a text from which 1 talk (47).
If every preacher so seriously wove people into sermons, listeners would find
a sense of significance nearly inescapable.
With Regard to the Scriptural Text
The research of Hans van der Geest obliquely introduces the textual aspect
of preaching as it relates to the experience of significance for listeners.
When van der Geest's respondents considered the preacher less than honest
or seriously unrealistic about life, they wrote:
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� This beautiful, sound world. ... 1 just don't believe it.
� The idyllic part aggravated me.
� I thought it was rather harmless ....
~ It was too nice.
~ I missed the sadness, and I missed Mrs. R. (funeral sermon) (69).
van der Geest observes regarding these comments:
These statements make it clear that the listeners resist when the
preacher doesn't expressly take seriously the dirty, painful life of
reality. This complaint occurs frequently in the case of funeral
sermons; the listeners just don't accept it when the preacher paints a
picture that's too pretty. They want to see real life taken into
consideration with the hard facts not bracketed out (Presence 69).
Such requirements on the part of listeners relate directly to the Biblical text
when it enters the sermonic picture. For the preacher who oozes unreality about
life, credibility problems arise in the mind of the listener which transfer quickly to
the preacher's handling of the Biblical text. The loss of confidence the listener has
already experienced in the preacher as an interpreter of life, disqualify the preacher
immediately as an interpreter of scripture. Still worse, the preacher who erodes his
or her own credibility, permitting alienation to take over in the relationship
between preacher and listener, essentially robs scripture of immediate authority and
power. Scripture exposited in this relational context does not get a fair chance,
because the preacher has disassociated it from reality as experienced by the hearers.
Such alienation obstructs experience of significance.
Edgar Jackson advises a better approach: "We probably do an injustice to
the minds of our hearers if we think they cannot stand the truth" (Psychology 161).
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Jackson counsels too cautiously. Because of their undignilying effect, most people
have a decided aversion to condescending, molly-coddling, sugar-coating,
pussyfooting preachers. We must understand the task of preaching as that of
bringing about contact betw^een real people and the real text of scripture. The
Biblical preacher lives with a restless desire to bring such contact to pass.
Bringing People and Scripture Together
So how does the preacher accomplish this? Earl Palmer illustrates well
bringing people and text together experientially in preaching. Palmer affirms the
rightness of being "people-fluent, understanding them and communicating to their
needs. But first we must be textually fluent," with all the hard work that implies
("Letting" 36). In obvious contrast with Fosdick, Palmer starts with scripture as the
stationary magnetic force creating togetherness by drawing people to itself (36).
Palmer achieves relationship between scripture and people by, instead of
spoon-feeding people, giving them the spoon in the form of questions that arise
from the text of Scripture. Through these questions the listener discovers truth in
the text through inquiry. Notably, Palmer insists on not hurrying, not saying "too
much all at once" (38). As an example. Palmer refers to Luke 19:1-10 where all
witnesses "murmured" over Jesus entering Zaccheus' home:
Even though I want to highlight this detail quickly, 1 don't need to tell
the congregation right off why the people murmured. So first I'll ask
them, "Why did the people murmur? Why are they so upset? What's
going on that they're so angry with Jesus? And notice, they all
murmured � that means the disciples, too. Why are the disciples
upset?" 1 may journey with my congregation through various kinds of
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people who'd have been present in Jericho: Why would the Pharisees
murmur? Why the disciples? Why the townspeople? What upsets
them so? What expectations did they have that Jesus now has
dashed? Such an approach retains the text's natural drama (37).
Thus, Earl Palmer practices a basic inductive process that dignifies the
listener through personal involvement. Palmer's preaching process and myriad
variations of it, receive detailed attention and development in Ralph Lewis'
Inductive Preaching: Helping People Listen. His title alone implies a strong
relational element in preaching in which the preacher may take the initiative and
approach the listeners in engaging, listenable ways. Lewis theologically validates the
inductive approach by showing its presence in the warp and woof of scripture itself,
in questions, dialogue, imagery, and story (56-66). Then, after asking, "Why is
Jesus so seldom listed in the index of preaching books?" (68), Lewis answers with
an examination of Jesus as the "Master Model" of inductive preaching (67-78).
Lewis goes into further detail on Jesus as inductive preacher in Learning to Preach
Like Jesus, which also explores implications of Jesus as the model for contemporary
preaching.
Deliberately including inductive elements in preaching means that the
preacher does not assume interest on the part of hearers, rather he or she takes
responsibility for fanning interest into eager flame. Such methodology dignifies
people. It assists people in discovering their own evidence and drawing their own
conclusions, fostering the experience and nurturing the sense of significance.
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We have thus far focused on how the preacher may encourage the
experience of significance in preaching. This relates to developing a relationship
with the listeners. So we conclude this part of the discussion with a glance inside
the congregation, offered by Hans van der Geest, who uniquely describes a major
relational dynamic in preacher/listener interaction:
. . . it's like a game: On the one hand, the worshipers are expecting
the gospel; they know, so to speak, what is offered in the church. On
the other hand, they resist the proclamation ~ not to prove
themselves right, but so that they are overcome in their resistance.
They question everything with the intention of being persuaded by
the preacher. This game appears . . . both very serious and profound.
It comes from the pains known only to the believer, the pains of
temptation. . . . The congregation feels itself spoken to to the extent
that it feels taken seriously in its doubts and . . . lifted up above them.
This suggests that the preacher may lead the congregation in an experience
of significance, by knowing the game (also played by children, friends, and lovers)
and playing it well. They want the preacher to persuade them. If the preacher
skillfully overcomes them, they win.
So this important accord appears between Harry Emerson Fosdick, Earl
Palmer, and Hans van der Geest: More important than having a subject for a
sermon, one must have an object. Liken the congregation to a jury and the preacher
to an attorney. In this scenario, one preaches to persuade concerning the truth; one
preaches for a verdict. The jury (feigning skepticism week after week) sits only for
persuasion, and delights in it. Then let the preacher work and pray that God will
grant the "win/win" situation.
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In scripture, culture, and the literature of preaching, one finds the
"significance" theme inescapable and thus validated as a genuine human longing.
With this theme's persistent presence so noted v^e conclude the "significance"
section of the literature review and shift the focus to the matter of "community."
Community in Scripture
In addition to the thirst for transcendence and significance, the human being
longs for "community." Our working definition views community as "the
knowledge of belonging; the experience of vital connectedness to other persons."
Though the word "community" has a contemporary "ring" to it, this concept shines
forth clearly in the Bible, appearing first in the Old Testament.
Community in the Old Testament
Trendy as it may sound, Th. C. Vriezen refers to "Yahweh, the God of
Community" (Outline 291). More astonishing still, he proves the rightness of this
title by noting the following:
When the Old Testament speaks of the community of God, Yahweh
is always taken to be the principal partner. . . . The Old Testament
does not speak of the community of God without thinking of Him who
had created it. The people of Israel is unthinkable without Yahweh . . .
the relationship into which God entered with Israel meant the creation
of a communion. . . . (291-293).
Vriezen refers here to the Exodus and Deuteronomy accounts of the
redemptive formation of the Israelite nation. Perhaps more fascinating and
important, in the creation narrative and the doctrine of humanity made in the image
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of God, Vriezen detects an elemental sense of human community appearing in the
foundational book of Genesis:
God is the God of salvation for ha'adam of Gen. iif, for Noah in Gen.
viff. and for man in general in Gen. i as much as for Abraham and for
the Israelite who lived within the Mosaic Covenant. Even though
Israelite theology after Deuteronomy emphasized the idea of election,
the Old Testament did not maintain that God was not concerned
with mankind outside Israel (170).
Vriezen then supports W. Eichrodt's observation that the list of nations in
Genesis 10 places Israel among humankind in general, with no claim to "hereditary
nobility" over the other nations. He does so with the following footnote:
Whereas in the Old Testament man is thought to have sprung from a
father of men (Adam, Noah) and the word man {adam) may have a
very wide meaning, in Egypt the word 'man' was taken to refer to the
Egyptian only, not the foreigner, who is an enemy and a barbarian
(171).
Thus, we find a unique Israelite egalitarianism grounded in the doctrine of
creation and the imago dei. This unparalleled equanimity in Genesis extends
systemically into the Mosaic era. Surrounded by commentary in Leviticus 1 9, we
find the foundational command to "love your neighbor as yourself" (v. 18).
Additionally, in the Deuteronomic restatement of the decalogue, the sabbath rest
required of Israelites extends not only to the household servants and beasts of
burden, but even to "the alien within your gates" (Deut. 5:14). This injunction
ruled out a double standard in the most important of Israelite institutions. Regard
for the alien appears elsewhere as well:
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When you reap the harvest of your land, do not reap to the very
edges of your field or gather the gleanings of your harvest. Do not go
over your field or gather the gleanings of your harvest. Do not go
over your vineyard a second time or pick up the grapes that have
fallen. Leave them for the poor and the alien. I am the Lord your
God (Lev. 19:9).
Notwithstanding the genuine regard for the alien in the Old Testament,
Israel had an obviously unique corporate relationship with God expressed by vivid
images, such as God's bride (Ez. 16; Hos. 2), God's vineyard (Ps. 80:8-19; Is. 5),
and God's flock (Is. 63:9; 40:1 1). These images, though often used to communicate
God's disgust with Israel, clearly indicate God's initiative in the relationship, and a
corporate belonging to God that involved worshipful celebration, a motif reflected
most exuberantly in those psalms which exult in the Israelite pleasure of belonging
to God and to each other:
Know that the Lord is God.
It is he who made us, and we are his;
we are his people,
the sheep of his pasture.
(Psalm 100:3)
In discussing these Old Testament images of Israelite community, John Stott
notes their consistent connotation:
Each image stresses God's direct and purposeful dealings with his
people as a people, his sovereign, saving initiative toward them. He
chose Israel as his bride, he planted his vineyard, he shepherded his
flock. And when Jesus boldly reapplied the metaphors to himself, he
emphasized even more strongly the personal relationship which each
implied (One People 27).
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Accordingly, Stott shifts the focus of discussing scriptural "community" into
the New Testament.
Community in the New Testament
Clearly, Jesus appropriated some major Old Testament images for the
relationship between God and Israel to his relationship with his own disciples. In
Mark 2:18-20 he declares himself the bridegroom "whose presence with the
wedding guests makes fasting inappropriate" (Stott One People 27). In John 1 5 he
adapts the vineyard image, declaring himself the Vine, his disciples the branches,
and his Father the Vinedresser (w. 1,5). And in John 10:1 1 he names himself the
good shepherd who sacrifices himself for the well-being of the sheep.
Additionally, Jesus sought to restore the Old Testament meaning of the
Levitical law "love your neighbor as yourself." His story of the Good Samaritan
(Lk. 10:25-37), told in response to the lawyer who insincerely asked, "Who is my
neighbor?" blasted rabbinic scholasticism which had effectively emasculated the law
by making the definition of "neighbor" a subject of debate, but not obedience.
Beyond that, Jesus generally radicalized the love commandments of the Old
Testament by demanding the inclusion of even one's enemy (Mt. 5:43).
Another interesting continuity from the Old Testament appears: the use of
"brother" for fellow Israelites in the Old Testament (Psalm 133:1), carries on in the
For a superb exposition of Luke 10:25-37, elucidating both the ancient and modern misunderstanding of Lev. 19:18,
see John Piper, "Is Self-Love Biblical?" Christianitv Today (12 Aug. 1977): 6-9.
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New Testament. As the new people of God (2 Cor. 6: 1 6 ff.; 1 Peter 2:9 f.;
Heb. 8: 8-12), fellow-Christians called each other "brother." Notably, the apostolic
council decision recorded in Acts 15:23, "explicitly applied the term [brother] to
Gentile Christians" (Carson "Brother" 256).
Attend to a still more astonishing fact. In Acts 1 1, in response to a prophecy
of'severe famine" overtaking the entire Roman world, the Gentile believers in
Antioch "decided to provide help for the brothers living in Judea. This they did,
sending their gift to the elders by Barnabas and Saul" (w. 29-30). In The Church at
the End of the 20th Centurv. Francis Schaeffer cites this event as he propounds the
imperative of "community" for Christian witness, commenting: "Here is something
striking: The Greeks are sending money to the Jews" (Church 73). Importantly,
this brotherly act precedes the apostolic council in Jerusalem (Acts 1 5) which
formally recognized Gentile Christian faith as genuine, and belies the earlier neglect
of Gentile widows in the Jerusalem church (Acts 6:1). Clearly, some Gentiles had
a superior grasp of "community" in Christ to that of some Jewish believers.
Along with the above-mentioned continuities between the Old and New
Testaments, several discontinuities appear. The mildest of these consist of the New
Testament metaphors of the family:
The New Testament uses the terminology of the family of God far
more commonly than that of the people of God. God is the Father.
Through faith in Jesus Christ Christians become his sons and
daughters (cf. Rom. 8:14; 2 Cor. 6:18; Gal. 3:26). They are also
called his children (Rom. 8:16f.; Jn. l:12f). All this makes
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intelligible the use of adelphos as a title for a brother in the faith. The
children of God are his household (Gal 6:10; Eph. 2:19) (Carson
"Brother" 56).^^
Similarly, the apostle Paul's corporate image of the church as a "dwelling in
which God lives by his Spirit" (Eph. 2:20-22), spiritualizes the wilderness
tabernacle and the Jerusalem temple.
Finally, Paul's conception of Christians as the body of Christ stands out as
"the most prominent image in Paul's letters and the only one with no Old
Testament equivalent, with Christ as Head to rule and nourish his body and the
Holy Spirit as breath to animate it (Stott, One People 29). John Stott concludes:
All this wealth ofmetaphor points in the same direction. In each
image the stress is either on God's gracious initiative as Husband,
Shepherd, King, Father, Builder, etc., or on his people as a redeemed
community both in relation to him as his Bride, Flock, Family, Body,
etc., and in relation to each other as branches in the same Vine, sheep
in the same Flock, children in the same Family, members in the same
Body rOne People 29).
Parallel to the creation-based "neighbor ethic" of the Old Testament, a
redemption-based ethic appears in the New. For example, mutual membership in
the body of Christ provides the apostolic rationale for Christians practicing verbal
integrity with each other, as if a lie would infect that body and threaten its health
(Eph. 4:25). Further, Christian marriage demands love from the husband toward
the wife "because we are members of his body" (Eph 5:30).
^ One wonders to what extent Mk. 3:31-35 may explain the fairly impressive "family of God" emphasis in the rest of
the New Testament. Here Jesus essentially dismisses his immediate family, and names "whoever does God's will" as his
"brother and sister and mother."
Dudley 121
In Paul's Idea of Community, theologian Robert Banks demonstrates that the
apostle's concept of Christian community has an additional dimension. He notes
that in Paul's earlier writings, "the ekklesia is not merely a human association, a
gathering of like-minded individuals for a religious purpose, but a divinely -created
affair" (37). Banks goes on to show that in his later letters, Paul's vision of the
church widens from "earthly gathering" to a "heavenly reality to which all Christians
belong" (44). Markedly, in Colossians (1:1-3) and Ephesians (2:5-6), the "picture
Paul draws is of a heavenly assembly within which the . . . Christians are already
participating, and whose culmination will take place on the Last Day" (46).
According to Paul therefore. Christians belong both to a heavenly
church which is permanently in session and to a local church which,
though it meets regularly, is intermittent in character [so that]
Christians are in a common relationship with Christ not only when
they meet together . . . but at all times, wherever they are and
whatever they do. Here we have an exalted conception, not easy to
grasp. But it is certainly one of the most profound in the whole of
Paul's writings (47).
The reality of "community" clearly appears in Scripture, though not as an
explicitly recognized aspect of human need. Rather, the knowledge of belonging
and the experience of a vital connectedness to other persons appears in scripture as
a given, occurring in the Old Testament by virtue of creation by God, and in the
New Testament by virtue of redemption in Christ.
Having considered the concept of "community" in scripture, we now move
on to peruse contemporary culture for signals it may give as to its own interest in
community.
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Community in Culture
If birds of a feather flock together, the word "community" keeps company
with "love" and other words widely used and difficult to define, of which everyone
pretends to know the meaning. Within this study, community refers to "the
knowledge of belonging; the experience of vital connectedness to other persons."
Now we ask, "Does contemporary Western culture show evidence of a fundamental
human longing for community?
A considerable body of evidence for such a longing within Western culture
presents itself. Though the level of intimacy changes, one can discern cultural
expressions of the attractiveness, necessity, and persistence of community.
The Attractiveness of Community
In Megatrends. John Naisbitt calls attention to the fascinating human
tendency to answer technological advance ("high tech") with a corresponding
deepening of human involvement ("high touch"). For example, we follow heart
transplants, brain scans, and life-support systems in hospitals, with renewed interest
in family doctors, neighborhood clinics, and the hospice movement (41-42).
Those who do not recognize this insistent force in human life may make rash
pro-technology predictions like that of Arthur D. Little. With the introduction of
large-screen television for home use. Little "prophesied" the demise of the movie
theater in the United States. Naisbitt comments that such predictions fail to take
one fact into account: people congregate. "You do not go to a movie just to see a
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movie. You go to a movie to laugh or cry with 200 other people. It is an event
"
(45). Shopping malls will still thrive, despite the option of computer shopping in
the comfort of one's own home. In sum, "People want to be with people, and the
more technology we pump into the society, the more people will want to be with
people" (45-46).
However, with the exception of the trend toward humanized medicine so
evident in the hospice movement and primary nursing, Naisbitt actually observes a
superficial contentment. People at the mall or the movies go there for an insistent,
yet anonymous togetherness. The culture bears witness to a still deeper longing.
One example appears in a Leadership interview with William Willimon,
regarding his ministry as Dean of the Chapel at Duke University. He mentions a
conversation with a young woman who discussed her volunteer labor on home-
construction projects for Habitat for Humanity. Willimon recalls:
She mentioned her astonishment at their discipline: "One thing about
that group: you can't have sex down there with other people."
I said, "Oh. really?"
"Yeah, they kick people out for that. They said they've found that
kind of stuff just destroys community. They have too many
important things that need to be done for people to be sleeping
together. "
It was a new insight for her. And she was intrigued by it
("Pumping" 132).
Apparently this co-ed managed to avoid sexual involvement while on those
projects. Her consequent experience of community as a prized and protected value
helped her begin to internalize and cherish that value personally. For her,
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community became a prioritized value in itself. The sense of vital connectedness to
others, of mutuality in consequential endeavor, appealed strongly to her.
Importantly, the valuing of community happens not only with individuals but,
with whole nations. Lesslie Newbigin cites recent surveys in Britain in which
great numbers of people . . . [affirm] that the best years of their lives
were those in which they shared the experience of the war. The
bombing of the cities, the destruction of homes, the absence of rest
or holiday, the shortage of food and clothing, and the constant
presence of death were all part of the picture; but what colors it all is
the memory of a shared commitment to a common purpose
(Foolishness 1 22) .
These surveys imply an immediate, felt absence of "a shared commitment to
a common purpose.
" Beyond nostalgic memories alone, the survey results also
imply the longing for a return to such a communal and momentous life. We can
read between the lines, "I wish we could go back, or better yet, find a greater
common purpose than we now possess."
Some observers consider such nostalgia unnecessary due to current crises in
full view. They consider a re-awakening of community as essential to cultural
survival.
The Necessity of Community
To assist understanding the viewpoint of "community-as-essential," one may
turn to management theorists, who use the term "suboptimization." In human
groups, the suboptimizing personality promotes "me and mine" above the good of
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the whole. In the context of a corporation, the suboptimizing department head
says, "My unit, right or wrong. "^'^
Suboptimization infects not only companies, but whole cultures. Daniel
Boorstin, distinguished scholar, former Librarian of Congress, and author of more
than 20 books on American and world civilization, sees American culture sub-
optimizing itself, though he does not use that particular term for the phenomenon.
"The menace to America today is in the emphasis on what separates
us rather than on what brings us together. . . . I'm wary of the
emphasis on power rather than on a sense of community. ... 1 think
the notion of a hyphenated American is un-American. 1 believe there
are only Americans. Polish-Americans, Italian-Americans or African-
Americans are an emphasis that is not fertile" (Szulc "Greatest" 4).
Consequently, Boorstin abhors what he calls "ethnic chauvinism" and rejects
bilingual education as "restrictive of opportunity" for those who need it most (5).
His great mind concludes: "Community ~ an emphasis on what brings us
together � is what is called for in our time" (Szulc 5). Though he considers the
current American fragmentation quite serious, and finds our adversarial
relationships alarming, Boorstin believes
"... the most important lesson of American history is the promise of
the unexpected. None of our ancestors would have imagined settling
way over here on this unknown continent. So we must continue to
have a society that is hospitable to the unexpected, which allows
possibilities to develop beyond our own imaginings" (Szulc 7).
In January 1977, a layman who worked for Cal Western Life Insurance Company offered area pastors informal
instruction in the management training curriculum known as "Modelnetics." Extensive notes taken during this course fail to
record the instructor's name, which is probably just as well for him, since he likely offered this training surreptitiously.
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In sync with Daniel Boorstin, but thinking perhaps on a wider scale, we find
M. Scott Peck concerned not just with a threat to American culture, but to the
peace of the entire world. As discussed in The Different Drum: Community-
Making and Peace. Peck conceives of community as a multi-faceted form of
personal disarmament that involves inclusivity, mutual commitment, fighting
gracefully, consensus that enhances realism, contemplative self-awareness, shared
leadership, and a sense of safety (59-76). Peck considers the development of
community in marriage, family, school and workplace; neighborhoods, churches,
and every other human group (including nations), absolutely essential to the survival
of the world. Thus his formation of The Foundation for Community
Encouragement (331-334), which finds its great purpose in the fostering of
individual growth, small-group community and ultimately global community. His
book concludes: "It is our task and yours to sell the world on love" (334).
Peck's leadership in community-making serves as evidence of a still larger
contextual phenomenon, which Andrew Greeley calls, "the persistence of
community."
The Persistence of Community
Whereas Scott Peck expresses quite valid concern about the present and the
future, Andrew Greeley takes a wider view. Attempting to account for the rise of
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the communitarian movement^^ of the late 1960's and early 1970's, he notes with
the distinguished anthropologist Clifford Geert that "fundamental and primordial
groups seem to be one of the 'givens' of human society" ("Persistence" 25).
This "persistence of community" phenomenon manifests itself currently in
the emergence of the men's movement associated with the publication of Robert
Ely's, Iron John. Donald Brown, Dean of San Francisco's Trinity Episcopal
Cathedral, views men's groups, women's groups, and 1 2-step groups as responses to
feelings of alienation that followed a decline in religious belief ... a
positive effort to try to establish a lost sense of community where
people can really talk to one another and care about one another
(Perkins "Men" A12).
Greeley considers it shortsighted to account for the "resurgence" of
community merely in terms of alienation that develops under the pressure of
urbanization and industrialization in modern society. Adopting a broad, historical
perspective, he sees additional salient factors in the modern "quest for intimacy,"
that did not exist previously: economic affluence, psychological insight, and
enlarged relational options. Explaining the role of modern affluence, Greeley
contrasts "now" with "then:"
The sheer fact that men and women have more time to devote to
things other than just staying alive is extremely important in
explaining the quest for intimacy. You don't have time to worry
about whether you love or are loved or whether you "belong" to
anything when you do not know where your next meal is coming
from (27).
For Greeley this movement includes "radical political movements, psychological encounter groups, new religious
forms (such as astrology and the Jesus people], and counter-culture communes" (26].
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This does not imply a causal relationship between affluence and intimacy-
seeking, but a correlation exists between them. Increasing affluence settles some
issues, freeing time and energy for "seeking something besides bread" (27).
Greeley also recognizes the profound impact of modern psychology in
providing vocabulary, skills, and opportunity for interpersonal intimacy. Thus he
contends.
It is not that the interpersonal ambience has deteriorated since the
past; on the contrary, it has got much better. Our expectations for
psychological satisfaction from human relationships have increased
much more rapidly than the quality of human relationships. It is not
that we are getting less out of relationships, it is rather that we expect
much more (28).
In addition to affluence, and rising relational expectations, Greeley
recognizes another relatively new reality for humankind: "One can choose where
one is going to belong" (28). He comments:
Affiliation is now a matter of choice and, hence, a burden and a
responsibility. One does not necessarily inherit one's primary
belonging as did one's predecessors. Hence, the search for something
to belong to becomes more important, and for those who lack
security in their own personal worth, also more agonized (28).
Choosing where one will belong with trust and intimacy necessarily requires
that one find others with whom one shares fundamental values and world-view.
Thus Greeley esteems the quest for intimacy as "always religious, and probably,
always sacred" (30). Conclusively, in Greeley's view,
The quest for community . . . represents at first implicitly and then
explicitly . . . the quest for a common faith to share. This faith may
be an explicitly religious transcendental faith or ... a view of the
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Ultimate without transcendental referent. From a social science
viewpoint, it matters little. In both cases, man's search for intimacy
involves him willy-nilly in a search for the Ultimate (31).
Summary
The discussion of community in scripture demonstrated that the Bible offers
community to humanity as a "given," stemming first from our createdness by God
and secondly from redemption in Christ. Surveying evidence from the surrounding
culture revealing community as attractive, vitally necessary, and utterly persistent in
history, we grasp the human longing for community as profoundly real, and
involving a human search for the ultimate. With that in mind, we turn our attention
to the feasibility of the preaching event as an experience of community.
Community in Preaching
Scripture offers a basis for community ~ assurance of belonging and
experience of a vital connection to other persons - through faith in God's creation
and Christ's redemption. Contemporary Western culture recognizes a sense of
community as a subjective human longing and a basic human pursuit. The question
then arises: Can Christian preaching offer people a vital inter-connectedness and
corporately link them to God?
The answer to this important question appears piecemeal in the literature of
preaching. The first part of the answer affirms that the longing for community
through preaching definitely exists.
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"The Inarticulate Yearning"
Walter Brueggeman writes:
"To live in blessed communion" is a serious and central promise of the
gospel. . . . One of the reasons people show up on Sunday morning is
this inarticulate yearning and wistfulness for a lost communion
(Finally 43).
Hans van der Geest's research bears this out. His analysis of participant
responses to over 200 worship services and sermons, indicate that the most
frequent and strongest reactions to sermons "focus in one way or another on the
theme 'personal.' The strongest wish among the . . . listeners is for the worship
service to be personal" (Presence 27). Further, "the participants are most deeply
moved, most glad, and most thankful" when the preacher awakens in them "a
feeling of trust and security" (28). Such reactions and emotions have clear
relational connotations and signal the presence of the "inarticulate yearning" for a
communal connection with another person.
Articulate Aspiration
Answering to this yearning, we find also in the literature not a mere
suggestion that preaching involve a communion between preacher and hearers; we
find an insistence. Karl Barth asserts, "One should . . . make every effort to ensure
that one's sermon is not simply a monologue, magnificent perhaps, but not
necessarily helpful to the congregation" (Praver 106). Barth further insists upon
the sermon as one locus for the actual Communion of Saints spoken of the
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Apostles' Creed and commends the practice of keeping the people, and knowledge
of their needs as a constant presence in one's mind during the sermon preparation
process (106).
Expressing more pathos than Barth, R. W. Dale permits the occasional
sermon intended to stretch the intellectual muscles of the people. Yet he waxes
passionate over failing to come to grips with their daily lives:
But never to think of the people to whom we have to speak, to forget
them always, to preach Sunday after Sunday without any sympathy
with their sorrows and disappointments, their happiness, their hopes
their struggles with temptation, their failures and their triumphs; to
preach as though we were not of the same flesh and blood as our
hearers . . . this is treachery both to the Church and to Christ
(Nine 21-22).
Thus far in the literature we find recognition of the yearning for community
through preaching, and a clear sense of pastoral obligation to provide an experience
of community ~ an episode of lives linked corporately to Life. Now comes the
"how" question: How does "community" occur in preaching?
Enhancing Community in Preaching
Two authors in particular address the "how" question. Based on his study of
responses to preaching Hans van der Geest discusses "community "-enhancement
from the listeners' perspective. His conclusions flow from reports of how particular
preachers subjectively "struck" listeners.
In contrast. Pastor. Preacher. Person: Developing Pastoral Ministry In
Depth, by David K. Switzer takes "the preacher as person" as the point of
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departure. Viewing preaching as "an interpersonal process" similar to
psychotherapy, he examines well-researched "qualities of being" required for
"facilitative conditions" (70) to exist in psychotherapy, and applies them to
preaching as a helping relationship.
The works of these two authors dovetail amicably. As we will see, Switzer
picks up where van der Geest leaves off. Together they disclose how the preacher
may enhance community in the preaching event.
Preaching Personally
Based on his research van der Geest concludes that the worst mistakes
preachers make trace to insufficient awareness of the congregants' yearning for
security; for a renewal of their deepest trust (38-39). In light of this, van der Geest
asks:
What does this now mean for preachers? How can and should they
contribute to the congregation's finding security and God's love
again? . . . What is the proper behavior? (39)
He answers that the preacher must "preach personally" (38). Though the
preacher can only witness to the love of God, love "is fundamentally a personal
concern, a matter of the heart ... a unity of feeling and deed" (39). And because a
relationship exists between the love of God and the preacher's witness to that love,
the research showed a high correlation between listener experience and pastoral
self-presentation:
The more personally the preachers present themselves, the stronger is
the experience of security among the listeners. . . . The personal
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speech and presentation of the preacher affects the Hsteners as a sign
of the personally intended love of God. The feeling of security with
God becomes accessible to experience through this sign (39).
What practical implications arise from this? First, the utter necessity of
sincerity and genuiness (40) . This involves such technicalities of language as
avoiding "the homiletical 'we' behind which the preacher hides and becomes
impersonal (40). van der Geest also considers the importance of the role played by
the listener's visual intake:
Body language is more persuasive than words; it speaks directly to
the spectator's subconscious, and thus has a deeper effect than the
intellectual word. . . . Body language is not accidental; it belongs to
analogous communication. . . . Being genuine embraces the whole
person. Whatever 1 say with words 1 must also say with my body;
otherwise, 1 will come across impersonally (42).
Another practical meaning of "preaching personally" appears: speaking to or
addressing people (451. One would think this could go without saying. However,
van der Geest witnessed preaching and responses to preaching that truly "missed"
people, rather than engaging them. Consequently, he heavily emphasizes "speaking
to or addressing people," discussing how the use of a manuscript in preaching
disrupts rather than enhances communication. He describes the manuscripted
sermon as a "low-intensity act of communication" that "does not emerge; it comes
from yesterday" (48). van der Geest means that the act of reading to people lacks
the immediacy and intensity of speaking to them. Preaching this way actually
"disturbs [personal] contact because the preacher is basically not there, but is
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tarrying in the past" (48). Additionally, "as soon as the preacher reads, the body
language for the most part falls by the wayside" (48), and "proclamation"
deteriorates into "treatise" (49). With on-going bluntness, van der Geest observes:
Instead of speaking to the congregation, the preacher is . . . talking
with himself Maybe he's "personal" in his statements, but the
listeners lose interest because they don't feel included. They are not
spoken to (49).^^
Not surprisingly, van der Geest commends the more rigorous preparation
required for extemporaneous preaching, suggesting Charles Spurgeon as one who
championed this approach (48) .
For van der Geest, another factor in "preaching personally" is increasingly
conspicuous by its absence. He calls this factor "accepting responsibility" (50) and
sees preachers neglecting it. He cites the near disappearance of the pulpit robe and
the downsizing or disappearance of the pulpit itself as signaling pastoral abdication
of responsibility, believing such changes rarely sought by parishioners. Rather the
preachers themselves making these adjustments, "balking" at these customary
symbols of authority, with the following result:
So the preacher appears at a lectern . . . with a green tie and says:
"Mornin', everybody." His whole appearance wants to make one
thing clear: "1 make no pretensions; 1 don't feel important; I'm not an
authority" (54).
van der Geest provides an astonishing quotation from a Swiss ecclesiastical law issued in 1667 ~ the Bern Preacher
Act, which required extemporaneous sermons and forbad reading sermons before "the congregation from notes or paper, which
is a mockery to have to watch and which takes away all fruit and grace from the preacher in the eyes of the listeners." He
comments: "The listener statements [from his research] are a massive testimony for the correctness of this regulation. There
is much more at stake than those who support the writing down and reading from notes believe. The personal style, the direct
address indispensable for the awakening of trust, is in general seriously impaired by reading from notes. This is the case
because not only the content, but precisely the presentation-including the visible~is essential for gaining access to the realm of
emotion" (48].
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Such a personal presentation erodes the sense of security and community in
a congregation like the loss of a father would affect a family. However, a preacher
with a living, personal faith and a profound sense of something important to say
helps greatly to build an awareness of safety and belonging. Thus preachers must
communicate a sense of import about and within the sermon. "The concrete form
of assuming responsibility is an attitude making it clear that one's words deserve the
greatest attention" (56).
This requires a decorum of reverence conveying spiritual anticipation, the
next feature of pastoral behavior conducive to community, van der Geest calls this
"Expecting God: "
Only through reverence can the preacher make it believable that God
is expected. The analyses of worship service and sermon show that
the majority of listeners are very sensitive in this respect. They will
not put up with something trivial (58).
Having established the importance of the preacher conveying true reverence,
van der Geest offers his final insight into how the preacher can enhance the sense
of community in preaching. His research persuades him that the way people
experience the spoken word lends credence to the Biblical concept of the spoken
word, essentially dismissing Western culture's distinction between the form and
content of words.
In the Bible, the word constitutes an event, not an abstraction. Once
pronounced, Isaac's unintentional blessing of Jacob is a power beyond retraction
(Gen. 27:30-37); at the news of the ark's capture by the Philistines, Eli the priest
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falls backward off his chair in shock (1 Sam. 4:18). The prophets experience the
word of the Lord coming (Jer. 1:4), and "Reckless words pierce like a sword, but
the tongue of the wise brings healing" (Prov. 12:18). Biblically, no tidy distinction
exists between form and content. We experience words as eventful forces, not as
static realities. If we teach our children: "Sticks and stones may break my bones,
but words will never hurt me," we lie.
Similarly, listeners can describe a sermon's impact as a holistic experience:
"The sermon really took me along with it"; "The crust of worries and cares fell
away," or "The whole thing settled me down," Consequently, van der Geest
observes that in preaching as in the Bible and in life: "The decisive factor is . . .
what happens between speaker and listener. A word happens, it is not just spoken"
C63).
Thus van der Geest pinpoints the locus of action in preaching: in the
relationship between the preacher and the listener:
The actual mystery of the encounter with God is perhaps more
directly connected with the text than with the preacher, but the place
the text comes to the congregation is the relationship to the preacher
(63).
Having the crucial arena of "relationship" identified by van der Geest, we
turn to the work of David K. Switzer for precise help in how to facilitate helpful
relationships between preacher and listener. Much as Karl Barth advises preachers
to have the people themselves in mind during sermon preparation, Switzer would
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have preachers maintain a constant awareness of relationship building factors during
sermon preparation. He commends these elements of helpfulness in the interest of
a more powerful proclamation of the Word of God, or, a higher
quality of that unique relational process between preacher and
congregation, in the midst of which God may act with clarity and
decisiveness in our lives (Pastor 71).
The seven "facilitative conditions" compositely represent "a quality of being"
which the helping person must communicate in relational interaction (71).
First among them � "the accurate communication of empathy" (72). This
requires of the preachers "understanding the persons who make up the
congregation, and choosing our words and forms of presentation in such a way that
they understand that we understand" (72-73). Accomplishment of this can occur
by verbally representing congregants to themselves:
"Some of you may feel. ..."
"Some of you undoubtedly think. ..."
"From what many of you have said to me. ..."
"But some of you may respond. ..." (74-75).
To do this with integrity requires pastoral attentiveness to the real life
situations of the people, and conversational interaction "to gain a confirmed
accuracy of understanding" (76-77). Such a dimension to preaching enhances
community during the sermon, offering the experience of being understood.
The second facilitative condition is "respect" (77). Respect assumes the
congregant's "ability to make his or her own decisions in a responsible manner"
(77). Respect will want to avoid the use of esoteric vocabulary, patronizing tones of
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voice, and manipulative homiletical technique. It vs^ill practice rigorous intellectual
and exegetical honesty, and avoid authoritarianism (78-82).
"Concreteness" serves as the third facilitator, requiring specific, down-to-
earth, relevant speech in preaching (82-83). Such language does not repel. It rather
magnetizes attention and maximizes comprehension. Unaccountably, neither
Switzer nor van der Geest refer explicitly to imagery, word pictures, or figurative
language as part of "concreteness." Yet the Bible brims with picturesque speech,
and research abounds on the effectiveness of word pictures for connecting with
people at the emotional level and building human relationships. Thus, the use of
sense-oriented language properly belongs to "concreteness" in communication.^''
"Genuineness" comes next (85). van der Geest observes: "Listeners notice
when correct words and behavior are natural, commensurate symptoms of an inner
attitude (50). They also detect when preachers try to 'fake it.' Faking alienates,
but genuiness "implies being freely and deeply ourselves in responding to
experiences of all types ..." (86) and fosters that freedom congregationally.
Language objectively appeals to the whole range of human senses. Correspondingly, the discovery of neuro-linguistic
programming indicates that we preach to visual, auditory and kinesthetic learners. The language of preaching should
acknowledge each of these "channels." For help in detecting the sensory images in scripture, see Chariotte I. Lee, Oral
Interpretation 3rd ed. (Boston: Houghton Mifflin, 1965), 31, 183. Lee lists appeals to the senses of sight, hearing, taste,
smell, touch (physical contact and pressure, or texture), kinetic (large overt action of muscles: ''ran," "jumped"), and
kinesthetic (muscle tension and relaxation - closely related to empathy). For an application of neuro-linguistic programming
to preaching , see Cinda Gorman, 'Preaching for the Senses," Leadership 1 1, no. 2 (Spring 1990), 112-117.
Dudley 139
Following genuineness, we find "self-disclosure" (86). The preacher may
inject self-disclosure by storytelling,^^ by humor, ^^or by more direct conveyance:
"And when he said that, I was absolutely furious" (89). This requires discretion,
yet appropriate self-disclosure can give the listener "a point of identification, a sense
of being fully understood, and the feeling of being a part of an authentic human
relationship" (87).
Community also requires confrontation. "Pointing up discrepancies which
we perceive in the other person . . . through direct and indirect questioning as well
as through reflective statements" defines the sixth personal element facilitating
community (90). Simultaneously pastoral and prophetic; rightly motivated and
carried out, confrontation serves people in love, bringing them "into greater
harmony with themselves . . . and with the reality of God himself" (92). Often the
failure to confront means the toleration of attitudes, beliefs and behavior which
erode community. Though fraught with threatening difficulties, the ideal pastoral
confrontation should sound to the confronted like, "1 love you too much to let you
get away with that." One must never launch a personal attack from the safety of
the pulpit.
James Hillman writes, "We are what we relate.... When we tell our tales, we give away our souls." See his The Mvth
of Analysis: Three Essavs in Archetypal Psychology fEvanston: Northwestern, 1972] 182. This applies not merely to
autobiographical stories. Whatever we repeat narratively, involves a degree of self-disclosure.
"In most joke-telling what usually differentiates between the guys who can tell jokes and those who can't is how
much of themselves they can put into telling and therefore how much they can draw the listeners into the story. In this sense
it is not just the disclosure or sharing of the teller, but the responsive involvement and identification (which is in itself
disclosing) of the hearer or hearers that makes the encounter humorous." David E. Stewart, Jr., "The Implications of
Transcendence, Humor, and Self-Disclosure in Christian Clowning," The Journal of Pastoral Counseling 24 (Fall-Winter
1989): 82.
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"Immediacy" works as the seventh and final servant of community (92).
"Immediacy" means awareness and interpretation of what occurs right now in the
relationship: "I see a number of you smiling (frowning, shaking your heads, etc.).
That leads me to think in the light ofwhat 1 am saying, that . . . (and here follows
your interpretation)
"
(93) .
With van der Geest and Switzer in tandem, one gains a rather
comprehensive view of how one may humanly enhance community in preaching �
by addressing people as persons, not merely as minds.
Discussion
We discover in the literature that people yearn for community in the
preaching event and that preachers aspire to provide it. Reviewing the ingredients
of self-presentation which make the preacher engage people personally and make
the preacher conducive to a corporate experience of involvement, we recognize the
indispensability of the human element to a feeling of community. Still, for most
preachers, the human element alone will not satisfy. We want something more for
the people and ourselves. We hope "that our meeting might in reality be 'The
Meeting'" (Brueggeman Finally 44).
At times, "God does not exclude [the human factor], but ... He outdoes it"
(van der Geest 163) and "the Meeting" occurs. So Thomas Kelley testifies:
Two people, three people, ten people may be in living touch with one
another through Him who underlies their separate lives. This is an
outstanding experience which 1 can only describe but cannot explain
in the language of science (Trueblood, Signs 97).
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Though in touch with the wonder of God's presence which creates the
ultimate sense of community, Kelley may not refer precisely to a preaching event
per se. Others record similar experiences directly connected to preaching. One
sample appears in recollections of one in the Brighton parish of F. W. Robertson,
who vividly remembered:
1 cannot describe . . . the strange sensation, during his sermon of
union with him and communion with one another which filled us as
he spoke. . . . Nor can 1 describe the sense we had of a higher
Presence with us as he spoke ~ the sacred awe which filled our hearts
� the hushed stillness in which the smallest sound was startling � the
calmed eagerness of men who listened as if waiting for a word of
revelation to resolve the doubt or to heal the sorrow of a life (Brooke,
Ufe 269).
Not only do people want to experience community through preaching; not
only do preachers aspire to facilitate it; not only can it humanly occur; but from
time to gracious time God Himselfwill come and by his presence take the
experience of belonging and connectedness to exquisite heights. What more could
any preacher want than this?
Conclusion
Part 1 of the literature review established "people-sensitive" preaching on a
Biblical/theological foundation, and identified Christ as its chief exemplar. Part 2 of
this chapter examined evidence for conceiving humanity as on quest for
transcendence, significance, and community. Approaching the literature in
evangelical priority, we began by searching scripture. Evidence found here of the
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profound human longing for transcendence, significance, and community, initially
validated Stott's triad, permitting an exploration of the culture for other evidence
of such longing. Discovering substantial evidence of the same in contemporary
Western culture, further suggested an examination of the literature of preaching.
This literature also corroborated the triad, and suggested that the preaching could
and should offer in some degree, experiential transcendence, significance and
community. The Bible, the culture, and the literature of preaching, all concur that
people long for transcendence, significance and community.
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CHAPTER 3
The Preaching Experiment -- Methods and Procedures
Following the crucial consideration of the Biblical/theological soundness of a
people-sensitive approach to preaching, and answering the theoretical question of
the triad's accuracy, the question of listeners' experience presents itself: Can the
preaching event really offer a taste of what people ultimately long for? Or, to ask
the question in a more technical way, "When Biblical preaching enhances
"participation" what happens to the listener's experience?" We shall now try to find
out.
Overview and Description of Research Methodology
Attempting to discover how the preacher may facilitate participation on the
part of sermon listeners began with defining participation as "the experience of
transcendence, significance, and community." Noting congruence between the
communication theory of Marshall McLuhan and the homiletical theories of Fred
Craddock, in which McLuhan's "coolness" directly corresponds to Craddock's
commendation of induction in preaching, we formulated the hypothesis that the
preacher could enhance receptor participation by presenting increasingly cool
sermonic media.
The literature review turned up no satisfactory pre-existing instrument to
test the hypotheses, presenting both the challenge and desirability of developing a
new one. So how does one compose response statements for a questionnaire that
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will genuinely relate to a listener's experience of transcendence, significance, and
community? Out of the literature review and personal reflection, content ideas
began to formulate on how listeners might state such experiences if they had them,
but accuracy questions lingered, suggesting the advisability of a pilot study.
Pilot Studies
A few personally initiated conversations with congregants initially tested my
perceptions. The realization of a need of "harder" data to test the validity of
proposed response statements led to composing a "Memories of Preaching"
questionnaire, asking people to (1) review their memories of preaching at its best
and its worst; (2) recall feelings, sensations, and experiences associated with each;
(3) write down single words or short phrases indicating the content of their
experience in respective columns (see Appendix 1).
These anonymous questionnaires, along with a stamped return envelope,
were distributed by hand after Sunday evening services to anyone willing to do the
exercise and send it to me within ten days. About 80 people attended each of these
services. Of the 35 questionnaires taken, 16 were returned, or 45.7%. The words
and phrases on the returned forms indicated surprising intensity in people's
responses to preaching and confirmed several terms already selected for the
response statements.
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Instrumentation and Scoring
The "Sermon Response Sheet" (SRS) resulted (See Appendix 2).
Independently drafted and designed for use within the parameters of the current
study, no computed reliability or validity data exist for the SRS.
The SRS has three scales intended to assess respondents' experience of
transcendence, significance, and community, during each of four sermons which
vary in style. Each scale is comprised of eight responses, with four of the items
worded positively and four worded negatively, for conceptual and numeric balance.
Paired examples from each scale follow, coded "T," "S," or "C" respectively, for
transcendence, significance, and community:
Tl
Tl
+ 5
14
I sensed the Lord speaking to me.
The Lord said nothing to me.
T2
T2
+ 17
2
I sensed thejsresence of God
I was bored.
S3
S3
+ 8
18
The message was meaningful to me.
The message must have been for someone else.
S4
S4
+ 10
16
I felt taken seriously as a person.
I felt avoided.
CI
CI
+ 4
9
I felt a sense of companionship with others.
I had the impression of separateness from others.
C2
C2
+ 12
21
I had a sense of belonging.
I felt like an outsider.
An inner logic to this pairing may appear lacking. But Rudolph Otto cites a fascination-response to the numinous, as
well as humility/exaltation; fear/rejoicing (Idea 31-42], which find corroboration in Biblical theophanies. The divine presence
disallows boredom.
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A "Strongly Disagree" response to a negatively worded item on the
transcendence scale implies a transcendence experience. A "Strongly Agree"
response to a positively worded item on this scale confirms the transcendence
experience. Conversely, a "Strongly Agree" response to a negatively worded item
on the transcendence scale denies transcendence, while a "Strongly Disagree"
response to a positively worded item confirms the denial. This pattern continues
throughout the design of each scale.
The respondents rate each item on a 4-point Likert scale. The negatively
worded items are reverse scored relative to the positively worded items and the
sum of the two item types is computed for an overall scale score. Thus, a "Strongly
Agree" response to "1 sensed the Lord speaking to me" (Tl +), receives a score of 4.
This same respondent receives a score of 4 when he or she "Strongly Disagrees"
with "The Lord said nothing to me (T 14 -). Should this pattern continue
throughout the eight transcendence scale items, the respondent receives a total
score of 32, indicating a strong experience of transcendence during the sermon
under study. This scoring yields a potential range of 8 - 32 for each scale. Scores
less than 1 9 suggest a decreasing level of respondent experience along the specified
scale, while scores of 20 or greater indicate increasing respondent agreement with
the scale trait in question. Because the study assumes the independence of each
scale from the others, there is no computed total score for the SRS.
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A Practice Run
The Antelope Road Christian Fellowship, a suburban Sacramento, Church of
God (Anderson) congregation, provided a setting in which the instrument could be
"quality-tested" utilizing a socio-economic sample almost identical to that
anticipated for the actual experiment. During the four-sermon series at this church,
listeners were repeatedly invited to critique the instrument itself for
understandability and ease of use. Though several people offered personal feedback
on the associated sermons, no one commented regarding ambiguities or difficulties
with the instrument itself, suggesting basic validity.
However, this "dry run" brought attention to several ways to strengthen the
instrument's usefulness. In the Sunday evening setting of the Antelope Road
church, with approximately 50% of the congregation under 1 6 years of age, it
immediately appeared advisable to include demographic independent variables
other than gender in the instrument - age, years as a Christian, and years in the
congregation. Additionally, the process of data collection and recording indicated
the desirability of designating space for a 4-digit I. D. number to facilitate tracking
individual responses. A sample of the final version of the Sermon Response Sheet
appears in Appendix 2.
Research Design
The actual experiment utilized a posttest only repeated measures design, also
known as a "one shot case study" (Isaac Handbook 37). Topical, expository,
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inductive, and narrative sermons were preached on four consecutive Sunday
mornings, but not in that order, and thus out of sequence according to increasing
"coolness." Church calendar considerations, as well as wanting to avoid skewing the
results through a built-in accumulation effect, made preaching the messages out of
sequence a sounder experimental approach.
Independent variables consisted of the topical, expository, inductive, and
narrative sermons. Receptor responses - transcendence, significance, and
community � constituted the dependent variables.
Selection of Subjects
Selection of subjects occurred by self-selection within an intact group - the
Northridge Church of God, Fair Oaks, California. The congregation consists
primarily of 97 middle-income Caucasian households, including traditional families,
blended families, single parent families, and single adults. The church has a full-
spectrum of ages with attendance averaging 136 at the time of the study.
Data Collection, Recording, Processing and Analysis
Immediately following each sermon, SRS's were distributed indiscriminately
throughout the congregation. Respondents were requested to fill out the response
sheet completely and to leave them face down in the pew for collection. SRS
responses were then entered into "Lotus 1-2-3" and subsequently transferred to
"SPSS Statistical Software" for analysis.
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Methodological Assumptions
One must view this as a preliminary study. Composing the SRS involved
strenuous effort toward internal consistency. Face-value validity of the SRS is
assumed. The study further assumes that responses registered on the SRS
represent genuine experiences of transcendence, significance, and community via
the preaching events which they relate to.
The study also assumes that the sermons preached during the experiment
were clearly distinct from each other in style, and adequately represented the
topical, expository, inductive, and narrative styles of preaching. Though the
sermons were not read, manuscripts of each sermon appear in Appendix 3.
Limitations of the Study
This study contains some limits to generalizability since it was unable to
utilize random selection, took place in a congregation of average size for American
churches (136 average attendance) in a predominantly Caucasian and middle-class
congregation. Further, a fluid congregation participated in the experiment 4-week
experiment. Additionally, significant difficulties were encountered in obtaining
completed SRS's from subjects for each sermon type. A check of I. D. numbers
revealed that only 1 3% of the average attendance during the period responded to all
four sermons on SRS's.
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Restatement of Hypotheses
Anticipating statistical inferences indicated in the chapter to follow, we now
re-cast the hypotheses in null form:
(1) Increasing "coolness" in preaching style will not correlate positively
with heightened levels of "participation" as indicated by reported
awareness of "transcendence," "significance," and "community,"
implying no relationship between sermon style and congregational
"participation."
(2) Median responses according to gender will not significantly differ.
Having re-cast the hypotheses in null form, we proceed to examine the
empirical results of the preaching experiment.
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CHAPTER 4
Findings
A repeated-measures experiment as simple as tossing a fair coin in the air
100 times over and over again, will demonstrate that a theorized 50/50 split
between "heads" and "tails" rarely occurs. Clearly, theoretical considerations may
lead to expectations that empirically do not occur. Theories require testing.
Accordingly, the time has come to consider the actual empirical results of this
"Experiment in Teople-Sensitive' Preaching."
Demographics
Respondents on each of four dates represented the Northridge Church of
God on any given Sunday morning. Demographic information appears in Table 1 .
Table 1
Demographic Information
N (Total) 170 People
Age Range 12-83 Years
Mean(M) 39.41 Years
Standard Deviation (SD) 1 4.63 Years
Male Gender 38% (N=64)
Female Gender 62% (N= 1 06)
Professed Christian (Range) 1-73 Years
Mean(M) 19.98 Years
Standard Deviation (SD) 16.70 Years
Church Attendance (Range) 1-27 Years
Mean (M) 4.41 Years
Standard Deviation (SD) 4.56 Years
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Means and Ranges
All "Sermon Response Sheet" data underwent analysis by SPSS Statistical
Software. Statistical means and standard deviations were calculated across the
three scales of transcendence, significance, and community, for each of the four
sermon styles. These results appear in Table 2. A brief review of these calculated
values reveals a high degree of similarity in the sample responses across each of the
measured variables, regardless of sermon type.
Table 2
Variable Means by Sermon Type
Measure Topical Expository Inductive Narrative
Transcendence
N 39 45 48 38
M 25.51 26.58 26.00 26.26
SD 3.12 3.17 2.82 3.31
Range 21-32 20-32 21-32 21-32
ance
N 39 45 48 38
M 26.05 27.31 26.85 26.37
SD 3.11 3.48 2.96 3.44
Ranee 20-32 20-32 21-32 21-32
Community
N 39 45 48 38
M 26.05 26.13 26.38 26.05
SD 2.86 3.33 3.36 3.25
Range 21-32 20-32 19-32 21-32
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The Question of Sermon Style
In order to more carefully study possible between sermon (group)
differences among the three variables, univariate ANOVA's were run on each of the
variables across all four sermon types. These results appear on the following page in
Table 3. They reveal no significant differences. None of the sample variables of
transcendence, significance, or community varied to a statistically significant degree
within the total experimental design.
Tables
Summary of Analysis of Variance
Source df MS f E
Transcendence 3, 166 8.40 .88 .45
Significance 3, 166 12.83 1.22 .30
Community 3, 166 1.05 .10 .96
Due to the lack of significance at the .05 level, the null hypothesis regarding
the import of sermon style upon each of the measured experiences cannot be
rejected.
The possibility that limited, between group differences had been masked by
the above macro-level analysis, was tested by using multiple t-tests between each of
the sermon types for each variable. The results appear in Table 4. No significant
variability is noted between any two sermon types for any of the hypothesized
variables. From this additional angle of analysis, the null hypothesis that
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"transcendence," "significance," or "community" would not vary according to
sermon type, cannot be rejected on the basis of these results.
Table 4
Variable Change Between Sermon Types
Variable
(Compared Sermon Types) t df �
Transcendence
(Inductive/Expository) 0.93 91 0.36
(Inductive/Topical) 0.76 85 0.45
(Inductive/Narrative) 0.40 84 0.69
(Expository/ Topical) 1.55 82 0.13
(Expository/Narrative) 0.44 81 0.66
(Topical/Narrative) 1.02 75 0.31
Significance
(Inductive/Expository) 0.68 91 0.50
(Inductive/Topical) 1.23 85 0.22
(Inductive/Narrative) 0.70 84 0.48
(Expository/ Topical) 1.74 82 0.22
(Topical/Narrative) 0.42 75 0.67
Community
(Inductive/Expository) 0.35 91 0.73
(Inductive/Topical) 0.48 85 0.63
(Inductive/Narrative) 0.45 84 0.66
(Expository/ Topical) 0.12 82 0.91
(Expository/Narrative) 0.11 81 0.91
(Topical/Narrative) 0.00 75 0.99
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A separate t-test analysis was conducted utilizing the responses of the 1 1
subjects who completed SRS's for each of the four sermon types, using the same
statistical procedures as those for the larger sample. The responses did not
significantly differ on any variable from the larger sample for the study.
Separate t-tests were conducted between each sermon type among the three
measured variables (transcendence, significance, and community). In no case were
significant differences found. This result supports the broader test results reported
in Table 3.
The Question of Gender
To discover whether or not a respondent's experience varied due to gender,
means and standard deviations based on respondent gender were calculated. These
follow in Table 5, and are notably similar to overall means reported in Table 2.
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Tables
Variable Means by Subject Gender
Measure Male Female
Transcendence
M 26.28 26.00
SD 3.04 3.13
Range 21-32 20-32
Significance
M 26.86 26.58
SD 3.24 3.27
Range 20-32 20-32
Community
M 26.28 26.09
SD 3.33 3.12
Range 19-32 19-32
To compare experiential differences between genders, analysis of variance
ratios were calculated. These appear in Table 6 on the following page.
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Tables
Summary ofAnalysis ofVariance by Gender
Source df MS f 2
Transcendence
3, 168 3.37 .35 .55
Significance
3, 168 3.22 .30 .58
Community
3, 168 1.39 .14 .71
Since no two groups significantly differ at the .05 level, gender appears to
have had no impact on subjective experience among measured variables.
Selected Subject Variables
To determine the relationships between studied variables of transcendence,
significance, and community, selected subject variables with intrinsic intuitive
relationships were compared using a correlation matrix. This matrix appears in
Table 7 on the following page.
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Table 7
Demographic-Scale Correlations for Total Sample
AGE CHRIST CHURCH TRANS SIG COM
AGE 1.00 .50** .37** .18* .15* .18*
CHRIST 1.00 .19* .06 .03 .01
CHURCH 1.00 .03 .03 .06
TRANS 1.00 .86** .74**
SIG 1.00 .80**
COM 1.00
* Significance = .05; ** Significance = .01
Independent of sermon style, respondent age appears directly related to
each of the experiential variables. Interestingly, reported years as a Christian and
years in this particular church were not significantly related to any of the
experiential variables. As reported in Table 7, the variables of transcendence,
significance, and community appear significantly inter-related.
Summarization
The foregoing statistical analyses present evidence which overturns the initial
expectations for this experiment, suggesting sermon style as a non-factor in listener
participation when defined as experience of transcendence, significance, and
community. This result carries with it several implications for exploration in the
chapter to follow.
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CHAPTER 5
Summary, Conclusions, and Recommendations
This project began on a school blacktop with a failed attempt to help an
injured, hearing-impaired boy. I failed, not because I lacked communicative ability,
for 1 could have signed to him had 1 discerned his deafness. Ignorantly working
against the grain of the boy's receptive capacity, I eliminated his participation and
short-circuited my own communication.
Summary
To this bungling episode, Jesus' sensitive and powerful interaction with a
deaf man in Mark 7, stands as a study in contrasts. Instead of banging away at
locked doors, Jesus went through doors still wide open � the visual and tactile
doors � thus epitomizing "people-sensitive" communication, which intrinsically
involves the recipient.
For me, this divine moment pictured an ideal for preaching, indicating that
following Christ involves communicating in a way people can best receive it.
Knowing that a single incident proves little, we launched into the review of
literature seeking to validate a "people-sensitive" approach to preaching by
surveying its Biblical and theological foundation. The survey uncovered a
foundation broad and deep, ranging from the Old Testament to the New, from the
prophets to the apostles, and on into Christian history, concluding that in the
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incarnation of Christ, preaching finds its ultimate model and the theological
rationale for pre-meditated and effective entry into the human frame-of-reference.
Preaching in a truly "people-sensitive" w^ay requires an accurate sense of the
deepest human needs. For John Stott these needs lie in the longing for
transcendence, significance, and community. The remainder of the literature
review attempted to assure the accuracy of that perception. Following an
evangelical priority ~ looking first to scripture, then to cultural expressions, and
finally to the literature of preaching, the review found that Stott's triadic concept of
human longing "rang true" in each context.
At this juncture, with support for "people-sensitive" preaching uncontrived
and firm; with a clarified sense of human need, Marshall McLuhan and Fred
Craddock both prove instructive. McLuhan insists that gaining heightened receptor
participation in communication requires the presentation of "cool" media and
involving the receptor in "completion.""^' For Craddock, the key to hearer
participation in preaching lies with preacher's use of induction.
Noting that McLuhan and Craddock discuss how "participation" occurs,
without suggesting what it is, we posit the experience of "transcendence,
significance, and community" as a working definition of the participation sought in
Biblical preaching. Theorizing that such experience would heighten with
^' Note an interesting apparent discrepancy here. McLuhan groups radio with "hot" media, those low in participation, or
audience completion due to their high definition. He writes: "Naturally... a hot medium like radio has very different effects on
the user from a cool medium like the telephone" (Understanding Media 22). However, Garrison Keillor says he prefers radio
to TV because "the pictures are better." Perhaps the realities of communication are more complex than even McLuhan thinks.
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increasingly "cool" and inductive preaching stimuli, we designed an empirical test
for this belief. The test consisted of preaching four stylistically distinct sermons
ranging from topical to narrative types and a deliberate strategic increase in
inductive elements. Respondents registered their experience during these sermons
on a Likert scale instrument designed to detect experiences of transcendence,
significance, and community.
Conclusions
We have ranged far and wide in scripture, culture, and the literature of
preaching, and empirically tested two hypotheses, attempting to establish the
credibility of preaching that deliberately adapts to the human terrain. At this
juncture we will draw some specific conclusion from the study as a whole.
Concerning "People-Sensitive" Preaching
The literature review provides Biblical and theological justification for
"people-sensitive" preaching. In sum, preaching in a way oblivious to the existential
and communicative needs of people, simply ignores the scriptural models for
preaching. If nothing else, preaching should follow the hint of Christ's incarnation
and fully enter into the human frame of reference without compromising the truth.
The Triad's Validity
The literature review further establishes the soundness of John Stott's triadic
view of the human quest. The triad may lack exhaustive completeness. Consider,
Dudley 162
however, that revelation provides not exhaustive knowledge of God, but sufficient
knowledge of God. Similarly the triad furnishes the preacher with a sufficient
schema for the comprehension of humanity's longings. So informed, the preacher
who addresses the human quest within the generous parameters of transcendence,
significance, and community, will have a vast range, and still possess the pleasure
and certainty of being "on target. "
The Triad's Wholeness
Albert H. van der Heuvel contends that
. . . preaching is so strongly rooted in the church, as all the handbooks
tell us, that all we say about homiletics depends on what we say about
the church. Preaching in a house church, or with a Christian Aid
team in Algeria, or in Coventry Cathedral, or in the East Berlin Lay
Academy are very different things. There is not one doctrine of
preaching that relates to all of them (Humiliation 69) .
Certainly, the varied settings for preaching require adjustment in method
and content. And preaching does have strong roots in the church. However, the
roots of preaching need not limit the reach of preaching. Just here the triad shows
particular merit and helpfulness by embracing humanity wholly, rather than
partially. The triad points to human longings, and a human quest, reminding us of
what people share in common at the deepest levels of our existence.
We do not experience Christian needs and non-Christian needs.
Fundamentally, we only know human needs. Accordingly, D. T. Niles
reconceptualized evangelism as "one beggar telling another where to get food."
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Such an ethos makes evangelism less condescending � a matter of humility,
sympathy and solidarity with other human beings.
Stott's triadic conception of the human quest humanizes preaching as Niles'
conception humanizes evangelism. For the preacher shares with all persons three
fundamental longings.
We long for transcendence. "Things" satisfy only temporarily and
superficially. Our souls starve in the midst of material prosperity. We yearn for
something beyond the physical and material, for a vivid experience of something
real and everlasting. We long for significance. To "count" � to matter, to
contribute and accomplish, to be of vital importance ~ is crucial to us. We long for
community. Living in mutual love, trust, respect, and commitment to shared goals,
we thrive.
Ultimately, we long for God and His Kingdom. This spiritual Kingdom
entered time and space in the life, death, and resurrection of Christ. His second
coming will bring in the fullness of the Kingdom at the end of the age.
Until then, the Church lives as God's colony in our world, the earthly site
where the values of the heavenly realm are learned, celebrated, practiced, and
shared with an alien culture. In Christ, and with His people, the longings for
transcendence, significance, and community may be most comprehensively and
truthfully met, until we enter that greater Kingdom for which the Church prepares
us.
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To this the preacher witnesses: what human beings ultimately long for
is ultimately offered in God's gracious gift of Himself � Father, Son, and Holy
Spirit � and in the fellowship of His Church.
Seeking Spiritual Conduciveness
Generally, preaching seems to have a problem. One member of an English
congregation summed up the problem in a poem:
The color of our curate's eyes
1 cannot well-define.
For when he prays, he loses his.
And when he preaches, 1 close mine."'^
This dissertation project constitutes a search for a way not only to avoid such
depressed expectations, but to offer a preaching experience closer to Phillips
Brooks' reckoning: "It is good to be a Herschel who describes the sun; but it is
better to be a Prometheus who brings the sun's fire to the earth" (Lectures 21). My
own aspirations focused in the image of a lightning rod: not creating electricity, but
conducting it; not making power, but transferring it.
Pastoral Insights
The statistical results of the preaching experiment leave the extent of my
success somewhat in mystery. For example. Table 2 shows the statistical mean on
each scale for each sermon, uniformly high. What accounts for this? A "worst case"
�'^ Dr. Donald English quoted this anonymous poet in the inaugural "Beeson Lectures on Biblical Preaching," fWilmore,
Ky: Asbury Theological Seminary, Feb. 27, 1992) Tape 92B1.
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interpretive scenario suggests that the congregational respondents simply reduced
this experiment into a statement of sheer affirmation for their pastor.
On the other hand, only 1 3% of participants responded to all four sermons.
Though the available data make it impossible to conclude to what extent the desire
to encourage the pastor may have infected the results, one almost needs a theory of
subconscious corporate conspiracy to account for such consistently high mean
responses among 1 70 subjects. This stretches credulity almost to the breaking
point.
A more reasonable solution acknowledges the presence of some other
constant factor, some constant reality that went undetected by this particular
antennae system. After further consideration of statistical results, 1 will return to
this subject.
Tables 3 and 4 indicate that differences in sermon style had no bearing on
effect. The fact that each sermon generated virtually the same "score" strongly
disassociates sermon effect from sermon form and sounds this warning: Do not
confuse style with substance. Further, and more importantly, if in any sense God
spoke to people through these sermons, then these results affirm His freedom from
captivity. No method of sermon presentation can make exclusive claim to divine
use.
Tables 5 and 6 report statistically insignificant differences in the mean scores
for each sermon for men and women. The literature makes much of gender
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differences.^'^ Observing the masculine fondness for telling and listening to stories,
led me to expect male scores to rise with the introduction of inductive and narrative
elements into the sermons. Contrary to expectations, the male scores did not rise,
and the female scores stayed even with those of the males. Apparently, attempting
to appeal to males through narrative will not disengage women. Inductive and
narrative factors appeal to women and men equally.
Table 7 establishes two connections worthy of note. First, of all factors
measured, only increasing age correlates positively with increases in reported
experience of transcendence, significance and community. This may mean, as
implied in the "worst case scenario" above, that age inclines one to emotionally
support the pastor in his preaching. Contrarily, could this finding call us to respect
for the aged, by suggesting that maturity increases capacity for spiritual
experience through preaching?
Another mystery appears in Table 7 � the apparent inter-relationship between
transcendence, significance, and community. One wonders if these three are one; if
heightened experience of one brings the others up with it. Additionally, consider
this succinct summary of experimental results:
To sample this, see James B. Ashbrook, The Human Mind and the Mind of God (Lanham: University Press of
America, 1984), 322-323; Christine Gorman, "Sizing Up the Sexes,' Time. 20 Jan. 1992, 42-51; Ralph W. Hood, Jr. and
James R. Hall, "Gender Differences in the Description of Erotic and Mystical Experiences," Review of Religious Research 21,
no. 2 (Spring, 1980): 195-207.
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(1) invisible connections between transcendence, significance, and
community;
(2) distinct homiletical methods yielding highly consistent scores from a
fluid and varied congregation.
These results point like a compass needle to a single, major, unmeasured
influence that v^^ent undetected in the experiment. That factor � the one sure
constant � was (gulpl) the personality of the preacher.
East Indian theologian T. M. Manickam employs a concept from Hindu
tradition that may explain what has occurred here.
The word anuhhava in the Hindu religio-philosophical tradition
literally means "to be in fellowship with concrete realities". . . a
cumulative awareness of the Reality in the sentiment, intellectual and
intuitive spheres of man. Among these spheres there is real
psychological overlapping and osmosis of consciousness. ... It is with
this fuller and deeper meaning that we use the term anuhhava as
denoting the person-to-person experience of man with Christ in the
Indian context."'''
David Jenkins believes that "Christianity is fundamentally and ultimately an
anuhhava, an experience of the divine in Jesus Christ and all that follows from and
contributes to this" (Contradiction 89).
Genuine Biblical preaching partakes q{ anuhhava. As E. Stanley Jones once
wrote, "The Gulf Stream will flow through a straw provided the straw is aligned to
T. M. Manickam, "Anubhava as Pramana of an Indian Christology," Jeevadhara: A Journal of Christian Interpretation
1 , no. 3 (1971): 228f. Quoted in David Jenkins, The Contradiction ofChristianitv (London: SCM Press, Ltd., 1976) 88-89.
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the Gulf Stream, and not at cross purposes with it" (How 7). As a mere straw,
1 aspire to align with the Gulf Stream.
The immediate experimental evidence, pointing to the cruciality of the
preacher's personhood does not allow minimizing the role of the straw. It
encourages, even demands the enlargement of capacity, that one might be a more
fitting, more spacious, more open channel for the divine breezes to blow through;
for the effecting of anubhava -- transcendence, significance, and community � an
experience of the divine in Jesus Christ.
Recommendations for Further Research
This project points beyond itself to several areas of potentially fruitful
exploration.
Future use of the "Sermon Response Sheet" would be enhanced by a
carefully designed repeated measures study that would fully assess statistical
properties of validity and reliability for this instrument.
Replication of this study could also verily sermon type by submitting
manuscripts or taped samples of the sermons proposed for use, to one or more
recognized experts in the field of homiletics in the interest of validating sermonic
variables.
Further, instead of four sermon styles, one might utilize two sermon styles
involving the highest degree of contrast -- perhaps the topical and narrative styles �
to see if stylistic extremities would correlate with shifts in respondent experience.
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The preacher's personahty heavily influences the listeners' experience. A
study could be done in which a controlled group of SRS respondents experience
several preachers with distinctly different personality types. The personality or
temperament types would be identified and validated by a standardized inventory,
such as the Myers Eriggs Temperament Inventory. Each preacher would deliver
several sermons in validated styles mutually agreed upon for this experiment. The
resulting SRS data would be analyzed against each preacher's personality type,
yielding a new set of data. This new data would then be factored against the
sermon style variables and statistically analyzed to determine which factors
dominate.
Additionally, the investigation of homiletical method should justly remain a
major research interest. 1 inject here, however, a note of caution. One can know
just what to say and how best to say it, yet lack a deep authenticity. Possessing
potent methods can still leave the preacher vacuous. Since the results of this
project confirm the prominent place of the personality factor in preaching, the
results suggest a strategic area for personal growth and pastoral research: "the
preacher and spiritual formation." In this connection, Henri Nouwen observes:
The main question indeed is not a question of doing, but a question of
being. When we speak about the minister as a living reminder of
God, we are not speaking about a technical specialty which can be
mastered through the acquisition of specific tools, techiques, and
skills, but about a way of being which embraces the totality of life:
working and resting, eating and drinking, praying an playing, acting
and waiting. Before any professional skill, we need a spirituality, a
way of living in the spirit by which all we are and all we do becomes a
form of reminding (Living 27-28).
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St. John of the Cross warns, "To come to the pleasure you have not you
must go by a way which you enjoy not."^^ Yet out of discipline God brings delight.
Further investigation of relationships between spiritual discipline and the
delight of preaching will certainly light the path of all who seek to communicate the
Gospel of Christ through preaching. As Dr. Chuck Killian observes concerning
preaching, "Improving the 'who,' improves the 'how.'"
'Quoted in Richard Foster, Praver: Finding the Heart's True Home (San Francisco: Harper, 1 992), 1 7.
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"Memories of Preaching" Questionnaire
When preaching is at its best, what happens inside you?
Going back through your memories of preaching at its best, recall your own
feelings, sensations, and experiences during sermons that have been most meaningful
to you. Please write single words or short phrases about this in Column A below.
Next, do the same regarding preaching you consider poor, or disappointing.
Write those words or phrases in Column B.
Please return your questionnaire to me in the self-addressed stamped
envelope as soon as possible, but no later than October 1 . Your responses are very
valuable and important to my research. Thank you for participating!
Column A Column B
Comments:
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Sermon Response Sheet
Please read each statement and check the response square that best indicates the extent of our
agreement or disagreement according to your personal experience during the message:
STRONGLY
ACME
DISA��S�� STRONGLY
DISAGKES
1 . I felt that I "mattered" to someone.
2. I was bored.
3. I felt personally addressed.
4. I felt a sense of companionship with others.
5. I sensed the Lord speaking to me.
6. I felt insignificant.
7. I felt overlooked.
8. The message was meaningful to me.
9. I had the impression of separateness from others
10. I felt taken seriously as a person.
1 1 . I felt "distant" from others.
12.1 had a sense of belonging.
13. Light entered my life.
1 4. The Lord said nothing to me.
15.1 felt "disconnected" from others.
16. I felt avoided.
17.1 sensed the presence of God.
1 8. The message must have been for someone else.
19. The light for my life was dim.
20. I felt a sacredness about this.
21.1 felt like an outsider.
22. To me it was just ordinary.
23. For me there was a feeling of fellowship.
24. I felt "connected" to others.
Please indicate the following:
Your Age Your sex Male Female
Number of years as a Christian: Number of years in this congregation:
�> ???? -
Please turn your completed response sheet face down, and leave it in your seat for collection.
Thank Youl
Note: This sample is a reduced copy
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THE INDUCTIVE SERMON
November 21, 1993
"A Prayer Parallel"
Phillipians 4: 4-7
1 am going to draw two parallel lines in this message I'll draw one entire line
first, before drawing the other. You'll wonder where in the world we are going.
You may need patience, but I promise, we are going somewhere. It's an unusual
place, but we are going, Lord willing.
Imagine that you are from another planet. Simply imagine that you've never
been on earth before or seen earthlings before at all. Like "Mork", your assignment
when you get back home, is to report on what you've seen. And what you see the
very first time you land on Planet Earth, is a man and a woman kissing.
Now, how would you describe that to your boss back on Planet "Whatever."?
"Well boss, these earthlings do some very strange things. They ..."
How would you describe it?
"They get real close and . . . mash their faces together. It's really strange
boss. Real strange!"
Ask any 8 year old boy and he'll tell you ~ it's worse than strange, it's yuckl
Kissing is unappealing. If you describe it . . . it's just . . . you could never imagine it
be interesting at all. From a certain perspective, kissing entirely lacks appeal.
Then comes a day when the 8 year old boy or the 8 year old girl is suddenly
17 or 18 or even 19 or 20 and suddenly this whole kissing proposition is appealing.
It doesn't look too bad.
Even so, you don't just walk up to someone and "lay one on 'em." This
kissing business involves prerequisites. I remember a Hi and Lois cartoon in which a
teenage son is talking on the phone. Mother can tell by the conversation that he's
talking to the girl next door. They've been talking for about 45 minutes, and
mother is getting exasperated. She asks, "Why don't you just go next door and talk
to her face to face?" The son replies, "Mom, I'm not ready for that yet".
These romantic relationships have to build.
And yet there comes a day when . . . well, let me ask you, "Remember the
first time you ever kissed someone? How did you learn to do that? Did you go to
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the hbrary and check out a book? No. You learn that by observing, and there are,
unfortunately, a lot of opportunities to observe that these days You see kissing
happening just being "out and about," in TV and movies, and of course, a good
place to see it is at home.
1 remember a time when my wife and 1 were standing in our kitchen, and
we thought we were alone, and I was feeling quite affectionate for her and I was
expressing my affection to her, still thinking we were alone.
You know how you suddenly know there is somebody in the room? Well,
there was suddenly. It was our son, Owen, then about 5 years old. He looked up at
us, smiled real big, and announced, "They're 'twitterpatedl'". He had just seen
Bambi on television and that's what Thumper says when Bambi kisses Phelan.
You learn to kiss by observing, and you also learn by attempting. You just
have to do it. And yet, have you ever wondered why someone would kiss another
particular person? How would those two people ever get together? Why would she
want to kiss him?
In the early 1970's, as a sophomore in college, I worked at the Rexall
Pharmacy near here. At that time in my life 1 felt that I sized people up pretty well.
One woman I worked with I had great respect for. She was a "together" type
woman. Her name was "Mickey." I really liked her and thought highly of her. At
the particular moment I'm going to tell you about, she stood with me on the
platform behind the cash registers in the pharmacy.
Just then a guy comes in with a girl. They were very clean, well-kept
people, but he was wearing blue jeans and a flannel shirt. But he had a full
mustache, and a beard half way down his chest. It was huge. And he had long,
long, shoulder-length hair.
The girl he was with really looked nice. Quite slender, she was dressed
simply. But she was lovely. She could have been a model. And beside her was this
"mop" wearing blue jeans.
Then I noticed her wedding ring. "Great." I thought. A lovely young girl,
married a hippie."
Please remember, I was a sophomore in college and I don't do this to people
anymore, but 1 did it then. I thought very un-Christian thoughts about this young
man, judging him an unworthy husband for this lovely, nice girl. 1 turned to Mickey
and confident self-righteousness asked her, "Would you marry a guy like that?" She
turned to me and said, "Yes ... if I loved him."
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I wished right then that I could have crawled under the tile. She had
rebuked me like 1 had never been rebuked before. She just "nailed" me, devastated
me, and 1 deserved it. She was an unbeliever. And 1 was not. But she was way
ahead of me at this point in my life. The old saying is true: "Beauty is in the eye of
the beholder." And kisses ~ expressing that love ~ are fueled by appreciation of
the beloved.
Being a pastor and conducting many weddings, I realize how a person's
whole life can be changed by a kiss. 1 knew a pastoral couple who were married a
short time when the wife found out she was expecting. She waited until Sunday
morning, right before church to tell this to her husband. Her "news" so flustered
him, so excited and dazed him, that he entered the pulpit and said, "We're going to
have a baby . . . and 1 don't know how this happened!"
As a pastor, conducting a wedding, standing by a couple as they make their
vows, it eventually comes time for the kiss. 1 can never look. 1 just can't. 1 always
put my eyes down, because it is such a holy moment, 1 just have to leave them
alone. I'm not going to stand there and look. All the rest of the people look and 1
guess that's fine, but for me it's something 1 don't want to cast my eyes on. Think
of the lives that have been changed, the futures that have been sealed right there in
such moments.
Of course there are tragedies and the losing of marriages and we all have
suffered in one way or another for those losses of family and friends. But these
kisses change our lives, they are mysteriously powerful, these meetings of lips.
And I've noticed something else, having kissed the same woman for 18 years
now. I've noticed that there are all kinds of kisses. And I've also noticed that the
earth doesn't always move, though sometimes it does. And I've also noticed the
more you kiss, you increase the frequency of those real "zingers." But I've also
noticed it's an improvable skill. You get better at it.
So that's the first line of the parallel: Kissing.
Something very human. Superficially unappealing. "Ugh," to the 8 year old.
It involves prerequisites. You don't just do it right off the bat. Something happens
before this, in a romantic relationship. Kissing is learned by observing and
attempting, and it's fueled by appreciation. These things don't happen unless
there's appreciation. Kisses are mysteriously powerful things and the "doing" is an
improvable skill.
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So what's the second parallel? What's the second line? What am 1 talking
about? Where are we going?
Well, imagine you're from another planet, and your business is to report
back to your superiors the kind of things you see on planet earth. You've never
been here before. And the first thing you see is someone praying. You see a head
bowed, the lips moving. You might see someone on their knees. It looks very
strange. What is that person doing? What in the world are they doing? Doesn't
look like much does it? There's more to it than meets the eye.
Like kissing, prayer is superficially unappealing. Like an 8 year old boy,
"Ugh, who wants to pray?" But there is much much more to it than meets the eye.
Something happens before any prayer is ever said. Something happens.
What explains your existence?
You're here because of love. Love explains your existence. Somebody loves,
that's why you're here. Even now, if there's a broken family, you're still here
because someone loves you. That's how you live. That's what sends dads to work
every day. And that's what sends moms to work every day. And that's what cooks
meals, and that's what cleans diapers, and that's what vacuums floors ~ love. Love.
It's love that puts food on the table. We live because someone loves us. Love
happens before we happen, and happens while we happen, and it happens after we
happen, and it keeps us alive. It's love that explains us.
And it's love that explains prayer.
In Acts 1 7, Paul says something very important. He's in Athens, on Mars
Hill. He's speaking to the intelligentsia, the intellectuals, talking about God to
these people who have idols of all kinds, but know there is something more. They
even have a monument inscribed: "To an unknown God." Paul seizes that and says,
"Let me tell you about Him." In Acts 17:28, Paul says, "For in Him we live and
move and have our being. As some of your own poets have said, 'We are his
offspring."
We are his offspring. You see, Paul "baptized" that Greek poet who knew
that beyond all the gods we make for ourselves, there is an ultimate God who gives
us life. And in Him we live and move and have our being. And as C. S. Lewis says
of him, "... he whispers to us in our pleasures, and he shouts to us in our pain."
Every prayer is an answer. Every prayer is really a response to the prior love
of God. No pray-er ever just says, "Oh 1 think I'll pray." It's always a response.
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We never initiate prayer. It's always a response. Always a second thing.
Never a first thing. Prayer is a response to God's love. It doesn't look like much,
but if we're praying it means that we've responded to the love of God.
Now, prayer also involves some prerequisites. 1 just talked about that. But
how does one learn to respond to God? How do you gain ground in acquiring this
skill?
One of the reasons we gather here is to pray together. Part of our service is
given over exclusively to prayer. In that atmosphere one thing that happens is � we
learn to pray. That's why we do it together, partly. We need to learn, and we
teach each other.
You learn to pray in church, and you can learn from a great book too. There
are no great books on kissing, as far as I know, but there is a great book on prayer.
It's called the Bible. There are great prayers in the Bible, and great ways to mold
our prayers from the Bible.
Take Psalm 103, for example. It reads, "Bless the Lord O my soul, and
forget not all his benefits." The psalmist lists benefits � all that God has done for
him. What a great way to prayl Did you know you can pray with a pencil in your
hand? Just start out, "Bless the Lord O my soul, and forget not all his benefits",
and start listing them. Just write them down, say "thank you Lord for my wife,
thank you Lord for my children, thank you Lord for my job. Thank you Lord for
the clothes on my back, and a place to live. Thank you for my church family. You
can go right on down and you'll have your own list. You can follow the psalm and
list them. Put a pencil in your hand and do it.
There are model prayers that Jesus gave us. In Luke 1 1 there's one.
"Father Hallowed be your name ..."
You know about this prayer. "Your kingdom come . . .""Your
kingdom come ..."
What would it mean for you to say that, really meaning it? "Lord,
may your kingdom come in a fuller way in my life!" That's a good
prayer.
"Give us each day our daily bread ..."
Isn't a wonderful thing to have food?
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"Forgive us our sins."
Isn't a wonderful thing that God wipes out our past? He'll forgive, and it's
gone. It's not an obstacle in the relationship anymore because God will forgive. It
can be. It can happen.
It's a good book, this Bible. About prayer, especially. Ephesians 1 has a
prayer in it ~ the Apostle Paul's prayer: "I keep asking that the God of our Lord
Jesus Christ the glorious Father, may give you the spirit of wisdom in revelation
that you may know Him better." You can stop with that last phrase and say, "Lord,
help me know you better. That's what I want."
Paul continues: "I pray also that the eyes of your heart may be enlightened,
in order that you may know the hope to which he has called you." If you watch the
evening news, or read the paper, you need hope. We need to be reminded of the
hope that God has called us to and we need Him to give us that hope.
Paul also prays that we may know the riches of his glorious inheritance in the
saints. God has a glorious inheritance. It's in his people. We're itl We're itl
God's people. And it's not a "patting us on the back" kind of thing, but let's be glad
for God's people. Let's be thankful for what he has in his people � the assets that
God has in his people.
There are good prayers in here. Good boosts to prayer.
I'm not a great pray-er. I don't think I am. So I'm preaching to myself this
morning.
In Ephesians 3:16 we read: "1 pray that out of His glorious riches He may
strengthen you with power through His spirit in your inner being." What if God
answers that prayer? Wouldn't that be good? "I pray that out of His glorious riches
He may strengthen you with power through His spirit in you inner being so that
Christ may dwell in your hearts through faith." That's a wonderful prayer to pray
for yourself or for your family, for your church family. It's a good book about
prayer, this Bible.
You learn to pray by observing. By being with God's people. By observing
prayer in the Bible. You can learn how to do it. You also learn how to pray by
attempting. It's just like kissing. 1 don't mean to be chauvinistic here, but I found
out that you don't ask girls if you can kiss them.
I found this out before I was married. In those early "trial and error" days,
you don't ask, "Gee, sweetheart may 1 kiss you?" No, that doesn't go over very big.
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You don't ask. You just do it. You might get slapped. But you don't ask. Girls are
kind of "funny." It's the strangeness that we like.
But with prayer, you can't just keep observing and keep observing, you have
to try it, you have to attempt it. You gotta do it. Once we grasp that God is there,
that he is prior to us, that he's waiting for us to respond to the love in which we live
and move and have our being, even in the tough times things are different for us.
Remember that kisses are fueled by appreciation? There are people that �
inconceivably to me ~ kiss each other. But it's because of love.
It's the same with prayer. Prayer thrives on our appreciation of the beloved.
Let me share an example. Psalm 3:3: "O Lord how many are my foes. How
many rise up against me. Many are saying of me God will not deliver him. But you
O Lord are a shield around me. O Lord, my glorious one, who lifts up my head, to
the Lord I cry aloud and he answers me from his holy hill." There is someone, who
against all the pressure of the peer groups, all the ones that say, "No way, God is
not going to deliver himV the psalmist affirms, "Yes he will: My glorious one, my
shield."
There's someone who appreciates God. And because he appreciates God he
cries out to him. And God answers. Prayer, like kissing, thrives on the appreciation
of God.
There's one more thing.
I remember Michelle. Michelle came to faith in Christ by telephone. Her
sister led her to the Lord. Her sister was in Pittsburg, CA, Michelle was in New
Jersey, and the conversation was such that Michelle came to Christ right over the
telephone, just gave her heart to him, and 2 weeks later she was out with her sister.
I guess because her sister led her to the Lord, she wanted her sister's pastor to
baptize her. So 1 had the privilege of baptizing her.
So she came to church that morning. The baptismal service was in the
afternoon. Five minutes before the church service was to start she came to me, she
said, "Pastor, do you believe in healing?" And I said "Yes". She said, "Pastor, I have
cancer, and I want to live, and 1 want to have children, but whatever the Lord
wants, that's what I want, but 1 want to ask Him if he'll heal me."
Wowl She's 2 weeks old in her faith and she wants to ask the Lord to heal
her, so 1 said, "Of course.
"
During the service about half the church gathered
around her and we anointed her with oil, and we prayed that God would heal her.
That afternoon was the baptismal service, and then she went back home to New
Jersey. Two weeks later she saw the doctor. After the appointment, the doctor
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stood and just shook his head. She got concerned and said, "What's wrong doctor?
"Nothing's wrong, he said, "It's all gone. I've got to run some tests and look at this
from another angle." The blood tests came back, and she had no more cancer. T
This news electrified the church. And I know that God doesn't always heal,
believe me, I know that. But sometimes he does. The conclusion of the matter is
that prayer is a mysteriously powerful thing. 1 don't understand why, but this thing
that God has given us, this privilege of prayer, is an incredibly powerful reality.
I've noticed something, after several years of trying to learn the holy art of
prayer. Some prayer times are better than other times. Kind of like kisses, they
aren't always "fireworks." But you can start small and work up to the big stuff. I
think that is why Jesus said, "Ask, and keep on asking.
" That's what the original
language here indicates: "Ask, and keep on asking. Seek, and keep on seeking.
Knock, and keep on knocking. Don't give up.
"
A final passage of scripture sums it up � Phillipians 4: 4-7: "Rejoice in the
Lx)rd always, I will say it again, rejoice. Let your gentleness be evident to all. The
Lord is near. "
In Him we live and move and have our being. Do not be anxious about
anything, but in everything by prayer and petition. With thanksgiving present your
request to God. And the peace of God which transcends all understanding will
guard your hearts and your minds in Christ Jesus.
Prayer. Superficially unappealing, doesn't look like much, but oh it is. It
involves prerequisites, but God is the prerequisite. He's there. He's listening. He's
blessing. He's keeping. He's watching, He's guiding and helping. And He looks for
our response. It's fueled by appreciation, prayer is. The more we appreciate God,
the easier it is to pray. It's a mysteriously powerful reality. It's an improvable skill.
You can get better and better and better at it. And you learn it by both observing
and attempting.
You know the slogan for Nike - shirts and shoes and stuff? "Just do it."
Just do it. That's what we need to do with prayer. "Rejoice in the Lord always, 1
will say it again. Rejoice. Let your gentleness be evident to all. The Lord is near.
Do not be anxious about anything. But everything by prayer and petition with
thanksgiving present your request to God."
Just be a "Nike." Just do it.
And the peace of God, which transcends all understanding will guard your
hearts and your minds in Christ Jesus. Amen.
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THE EXPOSITORY SERMON
November 28, 1993
"Living in the Light of a Holy Secret"
Mark 13:32-37
"No one knows about that day or hour, not even the angels in
heaven, nor the Son, but only the Father. Be on guard] Be alertl You
do not know when that time will come. It's like a man going away: He
leaves his house and puts his servants in charge, each with his assigned
task, and tells the one at the door to keep watch. "Therefore keep watch
because you do not know when the owner of the house will come back --
whether in the evening, or at midnight, or when the rooster crows, or at
dawn. If he comes suddenly, do not let him find you sleeping. What I
say to you, I say to everyone: 'Watch!'"
"Whether in the evening, or at midnight, or when the rooster crows at dawn,
it becomes suddenly, do not let him find you sleeping, but I say to you, I say to
everyone, watch."
There are things that we know about Christ. And there are things about him
that we know nothing of at all. We know that he was born, but we don't know
precisely when. We know that his presence sometimes puts people in awe. But we
don't know what he looked like. We know that he was poor. He wore an
expensive seamless cloak, which the soldiers gambled for at the foot of the cross
because it was so valuable. But why he wore that we do not know. We know that
he was raised from the dead, that in his resurrected body he could speak. He could
eat. He could enter into rooms without opening the door. And leave them just the
same way. But we haven't the slightest idea how he did that. And from his words
that we have just read, we know that he will appear again, but we do not know
when, and we cannot know when because, as we read in verse 32, "No one knows
about that day, or hour, not even the angels in heaven, or the son, but only the
Father."
The day and hour of Christ's return is "classified information." It is the
Father's holy secret � no one else knows. Not the son, but only the Father.
1 say it is a holy secret because it is God's. And anything that belongs to
God is holy. And this is God's and his alone.
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How does one live in the light of such a holy secret? Jesus gives us insight
here. He helps us to live in the light of the Father's holy secret. And he helps us
by distributing or shifting the weight of the whole matter.
Take note of three shifts that he makes with the weight of this holy secret.
The first shift is in verse 33. It's a shift from the future to the present.
If we took the time to read this whole chapter, we would find that much of
it concerns the future. Jesus is talking to his disciples about the future, and what's
going to happen. And in verse 33 he makes a shift: "Be on guard. Be alert. You
don't know when that time will come."
If you own a restaurant in the state of California, there's one thing that you
can expect for sure. An unannounced visit from a health inspector. And he's going
to come and check out your restaurant. And he's going to see if you are doing
things according to state laws and regulations. He is not going to call before he
comes. Or she is not going to write you a letter saying, "I'm coming in 10 days,
straighten upV
Why isn't he or she going to do that? Because the inspector wants things
right today. Not tomorrow. Things must be right today and everyday. 7\nd that's
why the inspector comes without warning.
Now you and I aren't restaurant owners, but we are human beings. And like
restaurant owners we are warned to be ready any day, so we don't have to ask the
silly question; "Would this be a good day for Jesus to come?"
I have a pastor friend. He was at a point in his life, where he and his wife
had two daughters, and his wife was getting rather worn out in caring for their
children. This was largely because their youngest daughter would stay up so late,
and get up so early. Mom would tend to her, but was getting worn out. So my
friend decided he would pitch in a disciplined way. He told his wife, "If you handle
everything that happens with the kids before midnight, I'll handle everything that
happens after midnight". She thought that was a pretty good arrangement, so they
agreed.
Just after the deal was struck, the youngest daughter began to do something
very strange and very annoying to her dad. It happened about 3 o'clock in the
morning. The little girl would get up and mother would hear the patter of little
feet in the hallway, and she'd get in the bathroom and start running the bath water
and get ready to take a bath a 3:30 in the morning. This severely annoyed him,
because he wouldn't wake up. His wife would shake him and say, "It's after
midnight and she's in the bathroom." She'd have to shove him out of bed, and he'd
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falter down the hall and he'd pull her out of the bathtub, dry her off, and tell her
not to do that anymore, haul her back to her bedroom, put her in bed, go back to
sleep and � next morning -- hardly remember anything that happened in the night.
This went on and on and on, week after week after week. Dad became very
exasperated. It was getting to the point he'd wake up. His wife didn't have to
wake up. He'd wake up - 3:30 in the morning ~ to the sound of water running in
the bathroom, and he would tramp down the hall, get her out of the bathtub,
grumble at her not to do this anymore, dry her off, put her back to bed. And then
he couldn't go back to sleep.
He didn't know exactly what happened, but eventually she got the idea, and
she quit doing it. And then it came time for annual missionary convention at the
church. They always had a missionary come every year, and this particular year
they agreed with the missions committee to host the missionary, who turned out to
be an elderly missionary lady, a veteran missionary, and a wonderful person. She
stayed at their house. And they had dinner, ate, prayed together, had a great time,
and then it was bedtime and everyone went to bed.
It was Saturday night. The pastor wasn't prepared to preach that Sunday
morning, he was relaxed because the missionary was going to do the speaking. So he
was really relaxed and sleeping really soundly. But about 5:00 Sunday morning, he
awoke to the sound of running water in the bathtub. Suddenly, he was fuming
mad. He thought this was all behind them. He was tired of this stuff.
He went storming down the hall, threw open the bathroom door, and the
shower curtain went right around her. That made him even madder, and he went
right over to one side and he pulled on that curtain, She pulled it right back, and he
pulled on the other side of the shower curtain, and she backed up. Now he was
really steaming. And he just yanked the shower curtain down off it's rings just as
hard as he couldl
Still clinging to the shower curtain was . . . the missionary ladyl
He banged his head on the door trying to get out of there, ran back down
the hall, crawled back into bed beside his wife and just laid there and shook. And
worried. His wife asked him what was the matter. He said, "Nothing, I'm just
cold."
He could imagine the headlines next week, "Minister Assaults Missionary
Lady in Bathroom". He anticipated being thrown out of the church. He just had
terrible thoughts about what was going to happen.
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He was the last one to the breakfast table that morning He did not want to
go "eye ball to eye ball" with the missionary lady. Not a good time for Jesus to
come. Or was it? Maybe it would be a good time for everything to be over. Finally
he dragged himself to the table and finally he couldn't avoid eye contact any longer.
He wondered what he could he say, what was she going to say. You know how you
worrv' about stuff like that.
Finally their eyes met, and she said to him, "Pastor, are you awake now?"
What a gracious thing for her to say]
His wife didn't know what was going on. So they explained it all to each
other; how she planned to get up early and get finished in the bathroom before the
family got up and around, and they explained to her about the little girl's strange
habit. It was a riot.
They ate breakfast together, and all walked across the road to church
together.
That kind of performance on the part of the pastor is not sin. But sin is like
this in the sense that we always think we know. We always think we know what's
going on. We go stomping down the hall of life thinking we've got it straight. And
boy are we in for a surprise. The Lord wants us to be able to avoid the
embarrassments like this.
There is a huge and holy secret: Jesus' return is sure. The only question is,
will he find me at my post doing the right thing at the right time. God does not
want to catch us "blowing it." Nor to "nab" us at failure. That's why the emphasis
is on NOW. Jesus took the disciples from the unsure distant future to the right
now and he said be on guard. His emphasis is not on then, it's on now. Because if
now is right, there is no problem.
To make us grasp our situation a little better, Jesus makes another shift. Not
merely from the future, to the present, but from the warning to a picture.
Note verse 34 and following. This is his picture: It's like a man going away.
He leaves his house in charge of his servants, each with an assigned task, and tells
the one at the door to keep watch. "Therefore, keep watch. Because you do not
know whether the owner of the house will come back, whether in the evening, or at
midnight, or when the rooster crows, or at dawn. If he comes suddenly, do not let
him find you sleeping."
When I read this, 1 cannot help think of a time when 1 was 11 or 12 years
old, and 1 had gone to help my Uncle Clarence cut wood. My Uncle Clarence is a
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big bear of a man. I mean he's a big guy, and a hairy guy, and he can turn out the
work Hke you can't beheve. He's a whirlwind. We went up into the hills to cut
wood, oak wood, for our whole family. And we stacked the first load in the back of
his old white International pick up with the big wood slat sides. We loaded up a
truck full of wood and left branches all over the place.
So he said, "Jay, I'm gonna take off, I'm gonna drop this wood off, and I'm
gonna be back in an hour. And I want you to clean up this whole area, just pull all
the brush off so we can go at it again when I come back.
"
"Okay." And off he went.
I fooled around, I explored the plateau we were on, and I walked all around,
just taking in the view. I laid down for a little bit; sat around, ate a few things,
drank a little pop. And all of a sudden I could hear his truck. He was coming backl
I couldn't believe itl He wasn't gone about 45 minutes. 1 couldn't believe itl
I thought he was going to go down to Sacramento and drop the wood. I
couldn't believe it. I was so shocked. I got up off my rear end and started pulling
brush out of the way, but it was too late. He was right on me. Baml Right there,
in that big white empty truck.
"What have you been doing?"
"I thought you went to Sacramento."
"I didn't go to Sacramento, I went down to give this wood to my
mother". (His mother just lived half an hour away.)
"I didn't know that, I thought you went to Sacramento".
"I told you, I was coming back in about an hour".
I was so embarrassed. Uncle Clarence just grinned.
My problem was I thought 1 knew better than he did where he was going
and when he was coming back. And it's that again, that problem of "I thought I
knew." But I didn't know. And I should have been at my post.
He's a nice guy. Uncle Clarence. He didn't kid me too bad about it. But he
didn't want me to fail, he didn't want me to mess around, that's why he told me
what he was going to do and when he was coming back.
And you know, the Lord Jesus is just as good-willed as my Uncle Clarence.
In fact, the Lord Jesus is a lot more good-willed than Uncle Clarence. He doesn't
want us to mess up. He doesn't want us to get caught. He's not interested in that.
He wants us to be found at our post. He wants us to be found not sleeping.
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Additionally, his good will, his good wishes, his holy desires for us extend
beyond us. He's not just concerned about the Christians. Because there's another
shift that takes place. Notice it in verse 36: "If He comes suddenly, do not let Him
find you sleeping." And then verse 37, "What 1 say to you, 1 say to everyone."
Watchl Watch] "You" in this passage, is plural. It refers to the disciples.
And "everyone" refers to non-disciples. This third shift Jesus makes is the shift
from the church to the world. The Lord's good will extends from the church to
embrace the whole world. And here, he warns, he urges, he puts them on notice:
He is not a tribal deity. Jesus is not for the Christians only. He is not just someone
that the Christians have to deal with. We're talking about the universal Lord of
Creation coming back, and every eye shall see him.
One of the most impressive scenes in scripture to me, is found in Mark,
chapter 14. Would you turn there just briefly? This occurs during the passion of
Christ. He is on trial, and absolutely, utterly alone. His disciples have abandoned
him, and he is being pressured, and pushed, and taunted in a phony trial, by civil
and religious authorities who have no lasting power over him,] and he's utterly
alone.
We pick up the story in. Chapter 14: 57:
Then, some stood up and gave this false testimony against him,
"We heard him say, 'I will destroy this man-made temple and in three
days will build another not made by man'". Yet even then, their
testimony did not agree. Then the high priest stood up before them and
asked Jesus, "Are you not going to answer. What is this testimony that
these men are bringing against you?" But Jesus remained silent, and
gave no answer. Then the high priest asked him, "Are the Christ, the
son of the blessed one?" "I am" said Jesus, "and you will see the son of
man sitting at the right hand of the mighty one, and coming on the
clouds of heaven". The high priest tore his clothes. "Why do we need
any more witnesses", he asked. "You heard his blasphemy. What do
you think?"
You see, they knew what he was claiming. They knew that he was claiming
to be God. And they couldn't believe it, and they tore their clothes. And they
went on and on and on. I'll say it again: Jesus Christ is not a tribal god. He is the
universal savior of the world. And he is telling the world, "I'm going to show up",
and everyone will see what this priest sees. They will see him coming on the clouds
of heaven and sitting at the right hand of power.
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So what about the world? What do we do?
The great Scottish preacher Alexander McClaren wrote about the
disposition of the disciple toward the second coming of Christ. He described it this
way:
Not a constant, fidgety curiosity about the coming of the Lord.
Not hunting apocalyptic dates. Just a profound and constant feeling
of the transciency of this present. We are to familiarize ourselves
with the thought that this world is passing away. Which sets us to
work the more vigorously in it. And increases, not diminishes our
sense of the importance of time, and of earthly things, and braces our
tasks by the thought of brevity of opportunity as well as by guarding
us against tastes and habits which eat all earnestness out of the soul.
That surely means witnessing. Telling the people that we know about the
Lord. That surely means praying. Surely it does. It surely means not forsaking the
fellowship of the Christians. Not ever missing out willfully on a gathering of the
believers. It surely means being in the scriptures privately and corporately. But it
also means to feel just as good and important about those things as being found
changing a baby's diaper if that's what our job is. Or taking out the garbage so that
mom doesn't have to do it.
It would be great to be found in an act of family kindness with the Lord
descending on the earth. It would be great to be found keeping a promise. We said
we would, and we are. We're in the process as the Lord comes down. Wouldn't
that be great. And it would be great to be having friends over, extending hospitality
to them, instead of always saying, "We ought to get together sometime". We ought
to, but we don't. I would be so pleased to have friends coming across my threshold
as the Lord comes. That would be wonderful too.
You see, it doesn't have to be "spiritual," strictly speaking. Everything about
life is spiritual. Jesus Christ will personally return. We don't know when. It's the
Father's holy secret. We must be ready.
But how does one become ready for such a huge, huge eventuality? How
does one keep "awake," as the Lord said. He's saying, "I just want you to be awake,
and ready. Don't let me find you sleeping." He wants us to succeed at this.
Let me suggest something to you, only because it helps me. And I hope that
it will help you to get a grip on this huge thing. This is so huge, that Jesus is
coming; that every eye will see him. We will be vindicated. And Jesus will be
vindicated. The high priest, who tore his robe thinking Jesus was speaking
blasphemy, will be, well his mouth will be shut. And he'll say, that man who stood
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before me was exactly who he said he was. And we will probably be on our knees
with love and adoration. That's huge. How do you get ready for that. How can
you live with that on a day-to-day basis. I want to suggest this to you just because it
helps me.
There was a man who was a poet, a preacher and a pastor. His name was
John Donne. And he wrote many, many poems . . . beautiful poems. In one of his
poems, he asked this question, "What if this present were the world's last night?"
1 take that question every once in awhile, and 1 think to myself, "What if it
were? What would I want to be found doing?
Even this could get a little heavy and 1 don't commend this to you in any
morbid sense. I don't do this every day. But every once in awhile 1 let the thought
surface. And it never fails to have a softening effect on me.
1 can sometimes get on edge. There areso many things I want to do, so many
people 1 want to see, so many books I want to read. So much 1 want to understand
and grasp. So many places 1 want to go, things 1 want to accomplish, and 1 can
really get on edge. And when the question comes to me, "What if this present were
the world's last night?" it tends to soften me, to turn my heart toward people.
People closest to me. And it tends to make me want to be kinder and take the edge
off my voice. To be nicer, to touch people, and 1 mean physically embrace. 1 can
get going so fast, so hard, that 1 can forget about that stuff. And it's so important to
touch, and talk, and meet, and that little question, "What if this present is the
world's last night" is something that helps me get a grip on the huge holy secret of
God � that his Son is coming, and every eye will see him, and it will be the world's
last night.
He's coming. We don't know when. We need to be ready. How do we do
it? Well, that's how 1 do it: What if this day was the last? Where would 1 want to
be?
It doesn't mean that if you're at work you have to leave. It just means that
while you are there you do everything you can. You do it right, you do it well, you
just offer it to the Lord. And you say Lord, "Here I am at my post, and if this is the
last night, it's okay. It's where you want to be. Lord, if you come today, it's okay
with me. I'm ready."
Maybe it does mean you have to talk with somebody. Maybe it does mean
you have to ask for forgiveness. Maybe there is some relationship repair work that
you need to do. Maybe there is an invitation you need to extend. But I challenge
you and commend you to the question: What if this is it?
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This is how you can get a handle on the Father's holy secret, and do
something with it . . . and be ready to go.
Doesn't it excite you that when he comes, if we've heeded his warning, if
we've said, "Yes, Lord, 1 believe you're coming, and 1 want to be ready," that when
he appears, we will not be ashamed. We will be vindicated. All those people that
think Christians are crazy will say, "Oh no!"
It is kind of funny. 1 don't mean to laugh at the tragic world, 1 just mean
that I'm rejoicing over anticipating the feeling, "1 was rightl. I was rightl" And it's
not "I was right, you were wrong, ha ha ha]" It's just, "I trusted him. I gave my life
to him. I invested my life in the kingdom of God, so when he comes . . . it's
vindication. And we will never be ashamed.
When he comes it's going to be "Yahoo]"
If we've taken Him seriously, if we've headed the warning, if we've said, "The
Lord helping me, He'll not going to find me asleep. I want to be ready," it just
comes down to the every day.
What if this was it? The Lord doesn't want to "catch" us. That's why the
warnings come. That's why he's telling us. He wants us to be vindicated with him.
I can't wait to see that priest. I don't want to be vindictive, but I'd like to
see him, when the Lord appears, just as he promises. I'd like to see the expression
on the face of that priest.
We shall not be ashamed]
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THE TOPICAL SERMON
December 5, 1993
"The Blood of an Overcomer"
Luke 4:1-13
In ancient times animal sacrifice was a common religious practice. It was
also common for the one performing the sacrifice to drink the blood of sacrificed
animal. The idea seemed to be that of capturing the strength of the animal
sacrificed.
The book of Leviticus forbad the people of Israel to drink the blood of
sacrificial animals. There is a reason given. It is this: ". . . the life is in the blood"
(17:11).
The whole point of the sacrifice is that of the life being given up to God. So
Israel was forbidden to drink the blood, for God told them the life is there. One
must not take what belongs to God.
We have known for eons that life for animals and humans is all wrapped up
in their blood. Modern medical science knows that one's blood (and thus one's life)
becomes more valuable, (in a sense) and potent, as we prevail in numerous battles
with outside invaders.
As the body fights off sicknesses and heals itself, antibodies in the blood
store the secret to defeating each disease, so that a second infection of the same
type will normally do no harm. It could be said that a person so protected has
"wise blood."
Perhaps even greater is this: "wise blood" can be shared, and work its
wonders elsewhere.
Many years ago an epidemic of measles struck Vellore, India, where Dr. Paul
Brand and his family were serving Christ in missionary medicine. One of their
daughters caught a severe case, but they knew she would recover. They did,
however, have an infant daughter who was dangerously vulnerable.
So word went out around Vellore that the Brands needed "the blood of an
overcomer." They called for someone who had contracted and conquered measles.
Blood serum from such a victor would protect their little girl.
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Dr. Brand writes of that experience:
It was no use finding some [one] who had had chicken pox or
had recovered from a broken leg. Such people, albeit healthy, could
not give the specific help we needed to overcome measles. We
needed someone who had experienced measles and had conquered it.
We located such a person, withdrew some of his blood, let the cells
settle out, injected the convalescent serum. Thus equipped with
'borrowed' antibodies, our daughter suffered no ill effects. She
overcame measles not by her own resistance or vitality, but as a result
of a battle that had taken place previously within someone else.
What a stunning statement: "She overcame . . . not by her own resistance or
vitality, but as a result of a battle that had taken place previously within someone
else."
After that it is not hard to think of a battle recorded in Luke 4:1-13:
Jesus, full of the Holy Spirit, returned from the Jordan
and was led by the Spirit in the desert, where for forty days he
was tempted by the devil. He ate nothing during those days,
and at the end of them he was hungry.
The devil said to him, "Ifyou are the Son ofGod tell this
stone to become bread. "
Jesus answered, "It is written: 'Man does not live on
bread alone.'"
The devil led him up to a high place and showed him in
an instant all the kingdoms of the world. And he said to him, "I
will give you all their authority and splendor, for it has been
given to me, and I can give it to anyone I want to. So if you
worship me, it will all be yours.
Jesus answered, "It is written, 'Worship the Lord your
God and serve him only.'"
The devil led him to Jerusalem and had him stand on the
highest point of the temple. "Ifyou are the Son of God, " he said,
"Throw yourself douni from here. For it is written: 'He will
command his angels concerning you to guard you carefully; they
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will lift you up in their hands, so that you will not strike your
foot against a stone.'"
Jesus answered, "It says: 'Do not put the Lord your God
to the test.'"
When the devil had finished all this tempting, he left him
until and opportune time.
The battle raged for 40 days. We are only told what happened on the last of
those days. And that Jesus won.
There were other battles. They are implied in v. 13, and assumed in the
book of Hebrews, where we read:
In bringing many sons to glory, it was fitting that God,
for whom and through whom everything exists, should make the
author of their salvation perfect through suffering (Heb. 2:10)
It sounds strange to say but Jesus was improved by his suffering just as good
blood gains strength through fighting off disease.
A few verses later, the author of Hebrews tells the sense in which Jesus
became better through suffering than he was before:
Because he himself suffered when he was tempted he is able to
help those who are being tempted (2:18).
Returning for a moment to Dr. Brand's infant daughter . . . she overcame as
a result of a battle that had taken place previously within someone else.
There was at least one other necessity: the willingness of the one with "wise
blood" to share it.
The Lord Christ is willing to share the life that is in his blood. In fact he
says it is a stark necessity that we receive it:
Jesus said to them, "I tell you the truth, unless you eat the flesh
of the Son of Man and drink his blood, you have no life in you.
Whoever eats my flesh and drinks my blood has eternal life, and I mil
raise him up at the last day. For my flesh is real food and my blood is
real drink. Whoever eats my flesh and drinks me blood remains in me,
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and I in him. Just as the living Father sent me and I live because of the
Father, so the one who feeds on me will live because of me. This is the
bread that came down from heaven. Your forefathers ate manna and
died, but he who feeds on this bread will live forever. " He said this
while teaching in the synagogue in Capernaum (Jn. 6:53-59).
So, today as the cup comes your way it is as if the Lord himself is saying to
every believing person: "This is my blood which has been strengthened and
prepared for you." This is my life, which was lived for you and can not be shared
by you. 1 suffered, 1 was betrayed, 1 was alone, persecuted, ridiculed, abandoned.
I triumphed. You may use my strength and share my spirit. Really, you simply
must. 1 have overcome the world for you. You'll not get through any other way.
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THE NARRATIVE SERMON
December 12,1993
"A Shepherd Remembers"
Luke 2:8-20
Note: Prior to the sermon a youth from the congregation read Luke 2:8 -20:
"And there were shepherds living out in the fields nearby, keeping
watch over their flocks at night and an angel of the Lord appeared to them
and the glory of the Lord shown around them and they were terrified. But
the angel said to them, "Do not be afraid. I bring you good news of great
joy that will be for all the people. Today in the town ofDavid a Savior has
been bom to you. He is Christ the Lord. This tvill be a sign to you. You
unll find a baby wrapped in cloth and lying in a manger. " Suddenly a
g^eat company of the heavenly host appeared with the angel, praising God
and saying, "Glory to God in the highest and on earth peace to men on
whom this favor rests." When the angels had left them and gone into
Heaven, the shepherds said to one another, "Let's go to Bethlehem and see
this thing that has happened which the Lord has told us about. " So they
hurried off and foundMary and Joseph and the baby who was lying in the
manger. When they had seen him, they spread the word concerning what
had been told them about this child and all who heard it were amazed at
what the shepherds said to them. But Mary treasured up all these things
and pondered them in her heart. The shepherds returned, ^orifying and
praising God for all the things they had heard and seen which were just as
they had been told. "
Hearing that account takes me back. That night was the most important night
ofmy life, though I didn't know it at the time.
My name is Jacob and 1 was one of those shepherds. The account that she read
is very accurate. It even mentions that we were living in those fields, and we were. You
see, we were what you would call homeless.
Homeless. It wasn't that we didn't want a home. There were guys out there
who were shepherds, that had done all kinds of things. Most of them would like to
have been home, but some of us were fugitives. Some of us were criminals. Some of us
were just hurt. I was one of those.
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You see, what I really wanted most was a home, but things went from good to
bad to worse. I just couldn't take it anymore, so I left. 1 was mulling it over again that
night. 1 was thinking about sitting with her by the well and something was wrong. She
was beautiful, my betrothed. She was beautiful. But that night she was so distant . . .
so far away and 1 knew something was wrong. She would not look at me, she would
not talk to me. Something was terribly wrong. 1 remember how her father came to my
father and angrily denounced me and said, "I want the dowry back," and began raving
about my adulteries.
Was it true? No. It wasn't true. The womanizing was just a phony excuse. 1
knew. 1 understood. You understand these things deep in your heart, deep in your
bones. You know what's going on. She was rejecting me and she was letting her father
do the dirty work for her
1 could have killed him on the spot. My father didn't know what to do and
when I signaled to my father just to give the dowry back, it didn't help. My father
didn't know who to believe. But when she married my best friend, Joel within the next
month, and when she bore him a son six months later, my father apologized to me, but
1 just couldn't take it. I just couldn't be around that town anymore so 1 left. 1 became a
shepherd at age 19.
I thought ofmy mother the day that I left. She said, between her sobs, "Watch
out for thieves and wolves." And she didn't know, neither did 1 then, that thieves and
wolves were only about half the problem. The wild dogs and the leopards who were so
fierce and so fast, you could hardly cope with them. But around Bethlehem, it was
very, very quiet. It was sort of "light duty" shepherd work. The fields were so near the
town that there was no trouble from thieves or animals. Shepherding there was just a
matter of taking care of the sick and the injured. It was really pretty easy.
There was a lot of time to think around Bethlehem and this particular night lent
itself to thinking. And I thought of her, never really forgot her. It had been a year since
I left home just to avoid seeing her, but I couldn't forget. I thought too of how I'd just
sort of jumped from the frying pan into the fire because back home only she had
rejected me, no one else. But when you're a shepherd, no one even knows you exist.
You're out there alone and you don't even know if anybody ever even thinks about you.
Except there are those other shepherds, but you know, you get to the point where a
little shepherd goes a long way. Seeing those guys all the time, it gets kind of old.
Really old.
No one invites shepherds anywhere. If there's ever a party or a gathering,
there's never a shepherd there. No one invites a shepherd. I guess it's because we
never get to cleanup and we smell kind of bad. We only have one set of clothes and
who wants that kind of a trampy looking guy at a party? Sort of makes sense to me, but
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boy, it gets lonesome. I tell you. And people just don't have anything to do with you if
you're a shepherd. 1 guess they follow the lead of the rabbis because the rabbis, they
don't think very much of us because we can't go near the synagogues. We just can't get
there. And so we just don't have much to do with them and it's not, 1 mean our work
keeps us away. Now the rabbis, they're sure that we break the Sabbath constantly and
so they won't have anything to do with us. And we can't do all the religious duties that
the Pharisees demand. You know, they clean their hands and they do this and they do
that and they wash their clothes a certain way. They're careful about how far they walk
on the Sabbath and all that stuff. We can't do that. So they think that we're scum.
They think we're unclean and so you see, shepherds in this society are a lonely lot and
some of them really are, well, some of us are pretty bad guys. But basically we're just
rejects. We are just plain rejects, those shepherds.
That's why this particular night was so amazing to us. The fire was low and all
of our heads were nodding, you know, sort of half asleep. Kind of a warm night and 1
woke thinking 1 should go out and check on Zeke. Zeke's the boss. Zeke's the guy who
owns the sheep. Actually his name was Ezekiel, but we call him Zeke for short and
more than that, we call him Sleepy Zeke because he's always falling asleep on sentry
duty. He was the boss and he really didn't have to, but it was good of him to do sentry
duty. But, you know, he always would always fall asleep out there.
On this great night, 1 woke up and went out to check on him. It was a beautiful,
beautiful, beautiful, starry, starry night. No clouds . . . just amazing . . . dark and warm.
I remember the breeze wafting over the fleeces of the sheep laying down in the
fields, and 1 remember it playing at my cloak and tugging away at my hood. It was a
wonderful, beautiful night.
1 remember catching the aroma of the luscious smell of wild mint in the air.
You could smell it all over there. And then 1 saw Zeke.
Actually, when you wanted to find Zeke, you never had to really look for him.
All you had to do was listen and you followed the sound of his snoring. You could
count on him being asleep out there. And he was. When 1 saw him 1 thought of one of
the first nights 1 worked for him.
It was winter ~ the time when all the lambs are born. There had been a lot of
lambs born that night. Only one ewe lamb in the whole, whole flock had a stillborn
lamb. It was just born dead. I had never been through that before and that mama lamb
was bleeding and baaing and on and on and on. 1 thought she was going to die of a
broken heart. I really did. She was making so much noise. But 1 had tended to so
many lambs and I was so tired that I just fell asleep.
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And then the dogs flashed in from the downwind side where the sheep couldn't
smell them. And 1 tell you, they were into the middle of that flock before I knew what
happened. A great, black dog overran a little tiny lamb and just grabbed it and shook it
with its big, big jaws and 1 chased him. 1 took my staff and swung as hard as 1 could and
1 whacked that dog. Knocked him right over. 1 was enraged. That dog yelped and ran
off and then came the sound of a little lamb behind me. Turning toward that sound, 1
saw the mother, laying dead on the ground with her throat torn open from dog jaws,
bled to death. And that little tiny lamb, standing by her side, bleating and baaing,
bewildered.
Right then Zeke came and he took that little orphan lamb in his arms and then
he did something really strange to me. He picked up the little bleating lamb whose
mama was dead and he went over to the little lamb that was born dead. He took that
little dead lamb and he slit that lamb's throat. As the blood poured out on the ground,
Zeke took that blood and rubbed it all over the body of that little orphan lamb. Just
rubbed it all over and then, then, that mama ~ the one that had given birth to the
stillborn lamb ~ she just moved right over there, she just moved right over.
1 don't know if she smelled herself or smelled her own lamb in that blood, or
what. She just moved right over. 1 saw her, even though that little guy was foreign to
her, did not belong to her, she got herself right over there and she let him suckle right
up to her and she adopted him. She adopted him. He could come to the feast even
though he didn't belong. I'll never forget that night as long as I live.
But this night, Zeke had fallen asleep on the job, not me.
1 reached down to shake him awake. Suddenly, 1 felt wrapped in a mantle of
light. It went all around me. 1 looked around and I looked behind me and behind me
was the most beautiful, glorious, amazing being I've ever seen. 1 can't describe how
terrified I was because, you see, you think that you're out there and nobody knows you
and nobody knows where you are and nobody cares. Now I was looking at an angel and
my hand began shaking. 1 reached out for Zeke to wake him up. My shaking hand on
him shook him right awake. He woke up and he looked up and he started trying to get
up, and then he tripped over his cloak and rolled right over and laid there, on his
backside, looking right up, just shaking. Just shaking. 1 don't know what he was shaking
about but 1 was remembering all the things / had done wrong and all the lies I'd told, all
the stuff I'd stolen. And, man, 7 was scared. 1 don't know what he was scared about, 1
knew what 1 was scared about.
Then -- it's just like she read -- it's just exactly like that - The angel said to me
and Zeke, "Don't be afraid." "Don't be afraid," he said, "I bring you good news."
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Good news] "Do not be afraid. I bringyou good news ofgreat joy that unll be for
all the people. Today in the town ofDavid a Savior has been horn to you. He is Christ
the Lord. This will be a sign to you. You will find a babe wrapped in cloth and lying in a
manger.
" Then, so swiftly, so swiftly, more angels gathered and their voices blended
like one and it sounded like music. It sounded like a choir. And they said, or sang, it's
hard to tell, "Glory to God in the highest. Peace on earth to men on whom his favor
rests.
" And then as suddenly as they came, they left. They were gone. 1 saw them go,
but it wasn't like they went up. It was like they went back, back to the center of
everything.
Zeke and 1 looked at each other. We were still trembling. We got up and we
ran back to where the other guys were. They were shaking: they had seen and they'd
heard.
Zeke said, "That's like an invitation. Let's go. Let's go]"
And 1 said, "But Zeke, what about the flock?"
He said, "Jake, don't worry about the flock. How many times has an angel ever
told you there's a baby born over here at this manger. We've got to go. 1 want to find
out. Let's go. Let's go."
So we ran. We ran the two miles to Bethlehem. And the whole time 1 was
thinking, "How are we ever going to find a baby in all of Bethlehem." Zeke must have
read my mind.
He said, "Manger. Manger. That's the clue. That's how we'll find it. We'll
look for the manger." I said, "Zeke, do you know what a manger is?" "A manger is just
a feed box for a donkey, an ox. That's what it is." 1 said, "Zeke, how are we going to
find . . . how many livestock stalls are there in Bethlehem?" He said, "Well, 1 don't
know, but 1 know there's an inn and behind that inn there's a stall and that's where I'm
going to look first," and that's where we went.
He took us right to it. And we went in real quietly because some of these guys
that we ran with were kind of scared of ever getting caught about anything, and we just
walked in there. We went around to where the stable was and we started walking
through the passageway and there was Joseph. He stood like the boulder right there in
the passageway He looked at us very suspiciously.
Zeke said to him, "Sir, we mean you no harm, but, you see, we're shepherds
and out there in the fields, out there were some angels and they came and they told
us . . ., "And he began to tell Joseph the story. Joseph's face softened and he said, when
Zeke got through, "Angels. That's the only way you could know. That's the only way
you could know." And he went back and whispered something to Mary and then he let
us in.
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We saw ... we saw the baby. We saw the Christ, right there in the manger,
wrapped in cloth, just like the angels said. There was a little curl of brown hair coming
out right here. We saw him. And 1 tell you, we were so happy. Because shepherds are
just nobodies and the angels could have told the whole town about this birth and they
told us] And we felt so honored. We felt so dignified. We felt so blessed that we
didn't leave Bethlehem quietly. It's just like it says right here, "The shepherds returned
(they mean to the fields) glorifying and praising God for all the things they'd seen and
heard." We went out of Bethlehem shouting. "Hallelujah] Glory to God] Thanks be
to God." We were shouting. I think we probably woke up several families just
shouting.
Before we left, 1 thanked Joseph. 1 said, "Thank you for letting us come and see
him."
1 asked him, "What is the baby's name?" He said, "The baby's name is "Yeshua."
That's how we pronounce it: Yeshua. And 1 know you pronounce it "Jesus" but Jeshua
is the proper way, at least in our language.
So, I said, "Jeshua?" And Joseph began to tell me about his dream and the angel
coming to him and he said, "I gave him that name because the angel said to me you shall
name him Jeshua because he shall save his people from their sins." And 1 said, "Jeshua.
Ah, that's a good name for a, for a savior." And that's when we left, amazed, praising
God, thanking Him.
1 always remembered the name and 1 always was sort ofwaiting for him to
show up again because 1 believe what the angel said, that he was a savior. But 1 kind of
lost track of it all, along the way. Still, God blessed me and God prospered me and 1
went back home to Bethany and 1 bought my own flock. God blessed me more and 1
had many shepherds under me. 1 became, to some extent, a man of leisure. 1 could go
where 1 wanted to go and be what 1 wanted to be. 1 could go to synagogue again and so
1 went and 1 heard the scriptures being read again and 1 loved it. It was really rather
pleasant being with people again.
Then there came a preacher. His name was John. He was out in the wilderness
near our town of Bethany, preaching powerfully. People began to talk about him and I
wanted to go hear him and so I did. I went out there and he was "on fire"]
He preached that we were sinners and that we did not belong to God even ifwe
were children of Abraham. He said that God could raise up children of Abraham out of
the rocks.
John was hard but he told it true and I knew he was right. And I stayed the
next day and he said it again, "You're sinners, you don't belong to God." And he called
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us to repent and be baptized us for repentance and readiness for the coming Kingdom
of God.
And as he was preaching one day, an extraordinary man came toward him and
John stopped everything and said, "Behold the Lamb ofGod who taketh away the sin
of the world."
You cannot imagine how jarring it was to hear something like that. For centuries
our people ... we knew that to get back right with God there had to be a sacrifice,
there had to be a blood sacrifice, and a lamb was what we normally had to do. We had
to take our best lamb, and we had to slit it's throat. And we knew that, we knew that it
required blood sacrifice to be right with God but we, we were always bringing a lamb.
It was always our lamb. Now John was saying: "the Lamb of God?"
God has a lamb? Lamb of God? But this was a m/^n he was pointing to. I asked
someone close by, I said, "Who is that man?" And they said his name is Jeshua. And I
said, "Jeshua, Jeshua, Jesus." It could only be him.
My mind traveled back thirty years back to that first winter as a shepherd.
Again I saw Zeke slit the throat of that little lamb and I saw him rub that lamb's blood
all over the body of that little orphan lamb. And then that mama who had lost her
lamb, moved so close to that little lamb and that little lamb covered with her own blood
and she just snuggled right up and let him suckle her and I thought to myself, "God has
a lamb." John says, "This man is the Lamb ofGod who takes away the sin of the
worid."
I saw again the little baby boy, lying in a manger. I remembered Joseph saying ,
". . . he shall save his people from their sin." And I remembered the angels saying to me
and to Zeke and all the rest of us that this was the Christ ~ the Savior had been born to
us.
God has a lamb. The Lamb of God.
1 didn't understand then but 1 understand it now. Its the blood of Jesus. God's
own lamb that will bring us and God together again. Its Jesus' blood thatwill reconcile,
that will make a relationship where there wasn't any before.
Everyone thinks they have to pay. Everyone has that deep down guilt that says,
"If you've sinned, you pay." But what the good news is, God has paid. God has paid.
God did it. That's the good news for rejects, for criminals, for people on the run from
their sins and their wrongdoing. And even people like me, just lost and hurt.
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God has a lamb. God gave the lamb. And God has paid. There's nothing more
that you need to do except believe and receive the gift of God's lamb. And know that
you are not rejected, but accepted, because of the blood ofGod's Lamb.
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